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Chapter - 1 
RELIGION: INTRODUCTION 
The history of man has been impacted by several factors, such as art, 
religion, philosophy, science etc. The great achievements of art have richly 
contributed to the enrichment of human culture and philosophers have been 
basically concerned with epistemological and methodological issues. It is 
religion and science which have sparked wide and large debates with regard to 
truth. Religion and science have both claimed to be advancing basic truth-
claims about universe and man. Whereas religion and science have been two of 
the fundamental responses of man, historically speaking, great prophets, avtars 
sages and saints, have preceded great scientists, experimentalists, researchers 
and technologists. All great religions of the world such as Hinduism, Jainism, 
Buddhism, Confucianism, Taoism, Shintoism, Zoroastrianism, Judaism, 
Christianity and Islam, have originated from Asia whereas all great natural and 
social sciences have originated from Europe. 
Eastern religions have advanced spiritual, teleological, supernatural and 
theological explanations of the universe. They posited a basic spiritual vision or 
interpretation of the universe and man. While religions such as Hinduism, 
Judaism, Christianity and Islam advanced theistic explanations and theological 
interpretations of the universe, modem western explanations of the universe are 
mechanistic, naturalistic, ateleological and value-free. Scientists have 
forwarded physical, chemical, biological, psychological and sociological laws 
or explanations with a view to understanding phenomenal world and human 
nature. 
The East has been the mother of numerous cultures and civilizations. 
Various value-systems and ways of life and almost all religions have originated 
in East. Religions especially have advanced controlling beliefs and values 
which substantially determine or redirect our ways of life. While modem West 
has advanced powerful philosophical or rational critiques of religion, the 
Eastern religious Prophets and Seers have claimed to have appropriated their 
beliefs and values through mystical and revelatory experiences. They have 
further claimed these experiences to be suprarational transcending our normal 
categories of understanding. 
Religious thought of the East is based on revelation, intuition and 
mystical experience. The Eastern prophets, seers, spiritualists and men of God 
have claimed to have been attuned to the supernatural and spiritual source of 
natural and human orders. They have claimed that their deep and profound 
visions and missions were intimated to them by God. The universe is not 
purposeless, rather it is divinely planned and directed to a definite purpose and 
that divine purpose too has been intimated to them by the supernatural or 
divine source of the universe. God has revealed or unveiled to them the highest 
truths about the origin and destiny of the cosmos. The norms of righteous life 
leading to human liberation or salvation have also been disclosed to them by 
God. 
The religious seers of the East have also vouched for the reality of the 
mystical union of human soul with the Supreme Reality. Such a union is 
deemed to be the most authentic elevation of the human spirit. It is deemed to 
be the highest transforming experience for such an experience is appropriated 
in the perennial presence of God. Such an experience has been called ecstasy, 
beatific vision, samadhi, bliss, satori, nirvan, wasal, communion etc. in various 
spiritual traditions of the East. Such an experience leads to ineffable joy and 
peace. Such a union with God or Supreme Reality is the culmination of our 
spiritual struggle and religious commitment. In such an experience we are 
blessed with ultimate illumination or enlightenment. Such an experience 
signifies the highest stage of human awareness. It is the crowning glory of 
man's spiritual quest. In such an experience we overcome our alienation and 
isolation from the Original Divine Source. 
The ancient Eastern philosophers have not been driven to value-neutral 
research or exploration of objective universal laws. They were visionaries and 
missionaries and intensely concerned with the exploration of beliefs, values 
and ways of life. They tried to appropriate sat, cit and anand. They were in 
search for such values and norms that justify human struggle of multiple 
dimensions upon this planet. They aspired for an integrated vision of God -
Man - World relationship, leading to some fundamental questions with regard 
to the origin, development and destiny of humankind. Like Western 
philosophers such as Plato, Spinoza, Leibniz and Hegel, they did not advance 
speculative systems of philosophy. Eastern seers were rather deeply engaged in 
exploring solutions to the problems posed by practical life. They were far more 
interested in finding ways or methods of conducting themselves here and now 
or finding ways of liberating themselves from the suffering of the world or 
achieving liberation from cycle of birth and rebirth or attaining to 
eschatological salvation, rather than working out speculative metaphysical 
systems. 
Hindus believe Vedas to be comprised of divine revelations. These 
revelations have been given by gods to ancient's seers. The Vedas are eternal 
for they are divine in origin. The highly advanced spiritualists and seers of 
ancient times imparted the Vedic revelations to ordinary people. The Vedas 
view natural elements and forces as divinities. With the end of Vedic period, 
Upanisads were compiled by subsequent seers or risis. Upanisads have tried to 
explain deeper philosophical issues. They have sought to figure out such issues 
as the Ultimate Ground of the Universe which is apparently diverse and plural 
or relationship of man with what is Uhimately Real. The question of the nature 
of Ultimate Reality is itself central to Upanisads. The central concern of 
Upanisads is exploration of an Infinite, Eternal and Ultimate Reality. Such a 
Reality is Christened as Brahman by Upanisadic seers. They conceive Brahman 
to be All-Pervasive and All-inclusive. The Brahman is also conceived as 
Atman of all forms of life. Brahman and Atman are identical. Such Vedanta 
philosophers as Shankar advocate that realization of the identity of individual 
self with the Brahman is an essential condition for our salvation or liberation. 
The final destiny of the individual soul or Atman is to merge with Brahman. 
All the apparent dualities, multiplicities and diversities are abolished when the 
individual soul is dissolved into Brahman. Human soul without liberation or 
salvation is caught into the cycle of birth and rebirth in view of the operations 
of the law of Karma producing future good or bad results. Human soul is 
perpetually trapped into the cyche of birth and rebirth until it is broken by self 
realization leading to the attainment of moksa or liberation. 
Bhagvad Gita advocates that man can achieve salvation and liberation 
through path of devotion (Bhakti Marg), Path of action (Karma Marg) and path 
of knowledge (Jnana Marg). The practitioners of yoga try to understand the 
very core of being through concentration and contemplation. They aim at 
breaking free of intellectual beliefs, categories of understanding and mental 
constructions by achieving Samadhi in which experience they transcend 
dilemmas and paradoxes of Being. They aim at transcendental peace and bliss 
by achieving transconsciousness and achieving an awareness of the 
primordiality of Being.' 
Jainism is one of the oldest of Indian religions. The jainas trace their 
history to pre-historic times. They accept the teachings of twenty-four 
Tirthankaras, starting with Rasbhadeva and ending with Vardhamana, also 
known as Mahavira who lived in the six century B.C. The jainas do not believe 
in God but follow the teachings of Tirthankaras, who had transcended their 
bondage through extraordinary moral and spiritual struggle and became perfect, 
omniscient, omnipotent and blissful. Jainas believe that every person is capable 
of attaining perfect knowledge, power and joy. 
Jainas advanced an elaborate metaphysical, doctrinal and 
epistemological scheme. Their theories such as Syadvada and Anekantavada 
make jaina philosophy to be extraordinarily catholic, pluralistic and liberal. 
However, like most of Indian schools of philosophy, Jainas also accepted 
attainment of liberation as the Supreme goal of life. In view of the same, they 
designed a strict ethical discipline leading to or culminating into liberation. 
Jainas have recommended five great vows. 
Firstly, the Jainas are asked to abstain from injury to life. They have not 
only to abstain from violence to human beings, animals and plants but also to 
all living bodies upon or inside the earth. They are asked to respect life 
wherever they find it. An authentic Jaina should not even think of taking any 
life. He should also not allow or encourage others to take any life whatsoever 
and wheresoever. 
Secondly, Jainas are asked to abstain from falsehood and always tell the 
truth. We should not only speak what is true but also what is good and pleasant. 
A true Jaina, in order to cultivate truthfulness must also conquer greed, fear, 
and anger. 
Thirdly, Jainas are asked to abstain from stealing. The Jainism 
recognizes the sanctity of property as they recognize the sanctity of life. Non-
stealing is integral to nonviolence. If we deprive a man of his property, we are 
depriving him of an essential condition of life. 
Fourthly, the Jainas are asked to abstain from self-indulgence. An 
authentic Jaina must desist from all forms of pleasure. They must cultivate 
control in thought, speech and deed. 
Fifthly, the Jainas are asked to abstain from all attachments to the 
objects of the world. They must give up attachment to pleasant sounds, 
touches, colours, tastes and smells. Liberation is impossible without 
detachment. 
If a person follows these five vows, he will attain perfect knowledge, 
perfect faith and perfect conduct, and with the attainment of perfect knowledge, 
perfect faith and perfect conduct, one can overcome the force of all passions 
and karmas. Such a person is liberated from bondage to matter and attains to 
liberation. He attains infinite knowledge, infinite faith, infinite power and 
infinite bliss.^ 
Buddha was one of the foremost religious, ethical and spiritual teachers 
of human history. He advanced a very powerful critique of Hindu Orthodoxy. 
With regard to metaphysical and theological beliefs and doctrines, Buddha kept 
mostly silent. He concentrated on ethical teachings and taught the way to 
liberation or salvation, a state of mind or being he termed as Nirvana. His 
intense spiritual investigations and explorations yielded to him Four Noble 
Truths : 
(i) There is suffering 
(ii) The suffering is caused by desires 
(iii) This suffering can be eliminated by complete control of our desires. 
(iv) The way to stop suffering is the eight fold path of right views, right 
intention, right speech, right action, right livelihood, right effort, right 
awareness and right concentration. 
If a man practices these eight vows, realizes the substancesless of Atman 
and appreciates the truth of the law of Dependent Origination, he can like 
Buddha, achieve the enlightenment. The state of enlightenment is the ultimate 
or culminating state of Nirvana. At this stage all our desires are eliminated, 
extinguished or blown out, leading to extinction of suffering. 
The progress towards Nirvana is negotiated through a series of trances. 
The state of Nirvana is a timeless state. It is unborn, unmade, unbecome, and 
incomposited. It is therefore unifying and unified. It is a state which is 
essentially non-logical and indescribable. It is a state of realization. The way to 
realize Nirvana is through absolute desirelessness. Nirvana signifies complete 
detachment from love and hate, sympathy and antipathy, likes and dislikes etc. 
In this state of realization all our sorrows and joys are completely extinguished. 
Furthermore, Nirvana means highest possible degree of self-control. It is supra-
intellectual wisdom which is impossible of articulation by recourse to rational 
categories of understanding. The Supreme Buddhist state of Nirvana is a 
mystical state of emptiness identified with Buddhahood and is akin to 
pantheistic mystical union. It is through union with the Buddha Nature that we 
can realise the Buddha Wisdom. For Zen Buddhists the ultimate stage of 
meditation is Satori. Zen Buddhists have mastered various techniques for 
producing luminous void in the mind. They eliminate mental fluctuations 
through the exercise of these techniques. Such a mystical struggle is not carried 
on with a view to appropriating certain cognitive claims but with a view to 
transforming human personality.^ 
The Chinese thinkers have been mostly concerned with social, political 
and ethical questions. The ancient sage of China Lao-Tze has advanced certain 
beliefs or rules of conduct which constitute Tao meaning role or way. The 
natural order, according to Taoism, is characterized by antithetical but 
complementary aspects knowns as yin and yan. They are like sunshine and 
shade. Taoism is based on the principle of unity. Taoists do not encourage 
discursive knowledge for such knowledge orients human soul to multiplicity. 
The human soul should rather embrace unity and be unified in Tao. It is 
through highest possible mystical experience that we can embrace unity. 
Taoism is both mystical and social/political/moral. Tao signifies the path 
of order in virtue. The goal of Taoist is participation in Universal 
Consciousness. Such a participation can be ensured by our intellectual 
transformation that can be revealed to anyone or everyone. It is revealed only 
to those who are capable of living it. The inner consciousness of man and 
external world are in ceaseless communication. An enlightened Taoist can 
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successfully accomplish a deep and significant union with nature. Tao is the 
principle underlying all natural processes. It is also a mode of life through 
which an enlightened Taoist can achieve identity or harmony with nature. If we 
are harmonious with Tao it means we are in accord with nature.'* 
The philosophy of Confucianism is both social and cosmic. Its' 
emphasis is on the morality of the community. It aims at achieving organic 
unity through emphasis on filial piety, mutual love and respectfulness. The 
larger cosmic unity with heaven and earth can be manifested only through the 
mediation of familial unity. The divinity in man can be manifested through 
personal or existential transformation.^ 
Just as Chinese follow Tao, so Japanese are oriented to Kami which is a 
supematurally or Divinely ordained view of the world and way of life. The 
Shintoists of Japan believe in the mysterious power of Kami. We cannot define 
the essence of Kami for it is beyond the capacity of language to explain it. 
What Kami is, is ineffable. It is beyond the power of human understanding. We 
can understand the nature and will of Kami only through pure and authentic 
devotion. Only true, sincere and upright human beings can attune themselves to 
the Kami. The spiritual struggle of Japanese people consists in seeking the 
communion with Kami. Shintoists seek the blessings of Kami through 
purification of heart. ^  
Judaism, Christianity and Islam are three versions of Semetic 
worldview. They postulate a supernatural realm over and above the natural 
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realm. One Single Supreme God is the Creator and Sustainer of this Cosmos. 
He is the origin and destiny of all that exists. He is the First and the Last, the 
Manifest and the Hidden. The Semetic Monotheistic account deems 'Will' to 
be the basic characterizing feature of God. God's 'Will' causes the world or 
creates it ex- nihilo. 
The historical evolution of man is deeply informed by Divine Will. 
Apart from being the Creator of the natural order God has also authored a 
moral order, an outline of which has been given in His revelations. He has been 
guiding mankind through countless messages revealed to His chosen Prophets 
such as Moses, Jesus and Muhammad. These very revelations determine the 
value of morality, norms of spirituality, standards of society and criteria of 
political economy. These revelatory directions illustrate what is good and what 
is evil and what is righteous and what is vicious. God being most Just and most 
Mercifril will judge all human beings on the Day of judgement. The righteous 
will be rewarded with paradisal bliss and vicious will be consigned to horrible 
hellfire. 
The monotheistic Eastern religions tend to emphasise on the essential 
distinction between transcendent Deity as Creator and all else as His Creation. 
However, such versions are primarily theological operating as formal 
speculative philosophical systems. These versions have been deeply impacted 
by the structure, methodology and assumptions of Greek philosophy. As 
against their theological versions, mystical traditions within these religions. 
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have powerfully underlined their perennial commitment to such spiritual values 
as self-realisation and God-realisation. Judaism, Christianity and Islam have 
their abiding spiritual traditions. Take, for example the Sufi tradition as it 
historically shaped within highly monotheistic and theocentric religion of 
Islam. The characterizing feature of sufi epistemology and methodology is love 
of God. Like mystics of all times and climes, Sufis work out a powerful 
critique of the capacities and capabilities of human reason. God is beyond all 
words and signifiers, symbols and metaphors. The way to Allah is through 
unconditional and unqualified love. 
For example, Sufis undergo intense exercises and apply diverse 
meditative and contemplative techniques with a view to encountering God as 
the ultimate goal of their spiritual struggle. The Sufi negotiating Shariah 
(divine-law) and appropriating Tariqah (mystic path) reach Haqiqah (Ultimate 
Reality). In their quest for illumination Sufis pass through such changing 
spiritual states as constraint and expansion, fear and hope, and longing and 
intimacy. This Sufi struggle culminates in Marifah (gnosis) or Mahabbah (love) 
which implies a union of lover and beloved. The spiritual encounter and 
subsequent mysfical union with Allah has been denoted by Sufis as 'fana' 
indicating armihilation, extinction and obliteration of inferior characteristics, 
attributes, desires and limitations of self 'Fana' signifies complete extinction 
of ordinary consciousness, personality and morality. It too is comprised of 
several stages. Firstly, the seeker is annihilated in the Master, secondly he is 
annihilated in the Prophet and finally he is annihilated in God. 
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Beyond 'Fana' or annihilation of ordinary self, is 'Baqa' denoting 
perennial subsistence of the higher self into God. 'Fana' means 'passing away' 
of the consciousness of one's own individuality and 'Baqa' means perennial 
subsistence in and identification with God. 
The above lines about various religions originating from East indicate 
that these religions or ways of life are not basically rational modes of thinking 
and doing. These religions are based on mystical experience, intuition, 
revelation or moral and spiritual authority of the founder. They are not guided 
by logical, rational or methodological procedures or canons but by values, 
ideals and purposes inherently informing all our moral and spiritual struggles. 
Religions originate fi"om intimations of mystical or intuitive experiences or 
divinely bestowed revelations. They provide moral and spiritual direction to 
human beings. The purpose of such a direction is to instill goodness and 
righteousness in them and also persuade them to disengage from acts of 
viciousness. Religions are sustained not through logical inductions and 
deductions or experimental verifications but by moral struggles and spiritual 
experiences. Religions may not be methodologically justified or justifiable. 
However, they derive their significance from their axiological and teleological 
orientation as well as relevance. 
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CHAPTER-II 
HISTORICAL BACKGROUND OF HINDU DHARMA 
(i) Religion : 
Religion has been one of the most dominant concerns of mankind. It is 
very difficult to define or describe religion because it is a growing, dynamic 
phenomenon. In fact, religion especially is something which must be realized 
and experienced not defined. Nevertheless, the word 'religion' has to mean 
something and it is well to understand it from its' lexical roots. 
Religion comes from the latin word 'religio' (to bind). Literally 
speaking, religion is a principle of unification and harmonization. Any 
discipline which binds us all together in a wholesome way is religion. It is not 
mere belief, conviction or faith but behavior, conduct and character. In religion, 
the whole of a human personality is involved. 
William James defined religion as "the feeling, acts and experiences of 
individual men in their solitude so far as they apprehend themselves to stand in 
relation to whatever they may consider the divine".' Hoffoding defines religion 
as, "the conservation of values".^ According to Alexander "Religion is faith in 
deity". According to Patrick "Religion is the consciousness of our practical 
relafion to an invisible spiritual order".'^  According to Whitehead, "Religion is 
the vision of something which stands beyond, behind, and within, the passing 
flux of immediate things"."* According to Kant "Religion is a matter of the will, 
it being understood and identified with practical reason, that is to say certain 
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acts ought to be done or that certain attitudes ought to be adopted".^ For Durant 
Drake religion is: "This disposition of the heart and will, through which man 
comes to care for the highest things and to live in gentleness and inward calm 
above the surface aspects and accidents of life. We call it, in its inner nature, 
spirituality; when it is embodied in outward forms and institutions, and spreads 
among the whole communities, we call it a religion".^ According to Swami 
Vivekananda, religion is not in doctrines, in dogmas nor in intellectual debates. 
It is being and becoming. It is a realization. 
Thus religion is the art of living, through right action. It is to live our 
daily life in harmony, within ourselves and with others. It is to lead a life of 
peace and happiness. 
(ii) Dharma : 
The word 'dharma' connotes that on which everything rests. The 
concept is uniquely related to ancient culture and philosophy. 'Dharma' is 
derived from the Sanskrit root - 'dhr (to support). It is the supporting principle 
leading to integrity and harmony in every context. 
Dharma is duty. Dharma is not merely religion as considered in the 
West. Dharma as duty, as understood in the modem context, is the obligation of 
every citizen towards other members of the society in which he functions. 
According to Gita each individual has his or her specific duty (vama-dharma) 
in the society. 
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Dharma also mean's virtue. Indian mythology recognizes two types of 
Dharma: 'sadharana' and 'vishesha'. Vishesha dharma is duty of the individual 
according to his stage of life and status in society. It is specific to every 
individual. But Dharma as virtue is universal in scope and eternal in nature. 
Therefore, it is 'Sadharana' Dharma. For example, cultivation of such virtues 
as non-killing, forebearance, self-control, compassion, charity, purity, truth and 
austerity etc., is 'Sadharana Dharma'. 
(iii) Vedic Religion : 
The civilization of the Aryans and particularly their philosophical 
thought and religious practices during the first one thousand years is known to 
us fi"om sacred books collectively known as the Vedas. Vedas have been 
treated as a veritable storehouse of knowledge. According to ancient belief, 
Vedas are eternal, uncreated and without a begirming. 
Vedas are four in number - Rigved, Samaveda, Yajurveda and 
Atharvaveda. The Rigveda is the oldest and shows how philosophic thought, 
religion, ideas and other related emotions and feelings came to be bom in the 
mind of man. Samaveda is a book of songs. Many of its hymns are borrowed 
from the Rigveda. The Yajurveda contains passages to be recited at the 
sacrifices. This Veda has two forms - the Shukla - yajurveda and the Krishna 
yajurveda. The fourth is the Atharvaveda which contains matter that is 
essentially related to the actual life of the people. Its prose and poem portions 
are addressed to God. There are some poems that have a philosophical 
importance. 
In the Vedas there are many gods and none of them can be said to be the 
"Supreme God". No one is superior to any other. At the same time, practically 
every one of them is described as the "One God" and as the "Supreme God", 
when that god is worshipped. Max MuUer used a Greek term to designate this 
doctrine of "One God" what has now become well known as 'Henotheism'. 
But Hinduism has never emphasized monotheism or Henotheism. God is 
worshipped as having different names, and different attributes and powers, and 
different functions. 
In the Vedic age there were Indra, Agni, Savitar, Surya, Mitra, Varuna, 
Maruts, Rudra, Ashvins, Ushas and Saraswati, to mention a few of the 
important deities. Now there are Vishnu, Shiva, Kali, Lakshmi, Ganesha and 
other deities being worshipped by Hindus. 
According to popular belief, during Vedic times men lived long and 
happy lives in the world. Prayers were offered to gods for gold, cattle, sons and 
grandsons. This world was conceived as a place where one can have happiness 
through the favour of the gods. 
The creation of Vedas itself is a mystical phenomenon as it is believed 
that Vedic hymns are composed by gods. The large number of gods, spirits and 
demons and their activities mentioned in the Vedic hymns are the subject-
matter of mystic experience. Although Vedic Aryans worshipped many gods, it 
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is also said that there is only one God. To what is One, sages give many a 
name. They call Him Agni, Yama, Vayu, etc. The divinity of the gods is One. 
The same divinity that bums on the sacrificial altar is also the jungle fire. It 
flashes as lightening in the sky, and shines as the celestial Sun. It produces the 
day and night as the rising and setting Sun. It is the same principle that 
produces rain, expresses the lightening, produces vegetation, and sustains life. 
The summit of the teaching of the Vedic mystics lies in the secret of the 
Real 'Ekamsat'. The entire universe is pervaded and penetrated by the One. 
Mysticism is the very soul of Vedic religion, and any interpretation that 
overlooks it, misses the spirit of Vedas and misses the essence of the Vedic 
message. Mysticism is itself a pronounced feature of Vedic utterances and not 
merely a hidden aspect of it. 
(iv) Upanishads : 
The concept of Vedanta connotes Hinduism. The roots of Vedanta lie in 
the Upanishads. It is the Vedas and the Upanishads that rightly constitute the 
primary basis of Hindu religion. The essence of Hindu religion is an experience 
of the Divine The keynote of its' philosophy is the pursuit of truth. The highest 
truth, however, is beyond comprehension in terms of logical or epistemological 
categories. It is provided in the depths of one's inward experience. It is a 
mystic enlightenment beyond epistemological categories. It is provided in the 
depths of one's inward experience. It is a mystic illumination, a transforming 
realization, which would thus take us beyond the bounds of speculative reason 
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or philosophy. The Vedas and Upanishads embody such forms of religious 
experience. 
The Upanishads are works of various authors living in different ages. 
They do not present a coherent or consistent system of philosophy. They are 
the utterances of spiritually advanced people who obtained glimpses of the 
highest truths by earnest meditation. Upanishads have influenced Indian 
thought and philosophy considerably. All the philosophical systems and 
religions of India have sprung from the Upanishads. The six systems of Indian 
philosophy are as a whole an extension of the Upanishads. The idea of essential 
unity of all life, from the gods to man and even to the lowest creature, which is 
the cornerstone of mysticism, was specially stressed by the Upanishads. The 
Upanishads contain the experiences of the seers and saints of India. 
It is well-known that Upanishads constitute the last phase of the Vedic 
revelations. The Mantras constitute the first phase, the Brahmanas the second, 
the Aranyakas the third, and the Upanishads the fourth and the last. The 
Aranyakas and the Upanishads develop the mystical elements in them. 
According to Upanishads, the Brahman is the Unseen Seer, the Unheard 
Hearer, the Unthought Thinker, the Unknown Knower. There is no other Seer 
but He, there is no other Hearer but He, there is no other Thinker but He, there 
is no other Knower but He. He is the inner Controller, the Immortal. Upanisads 
assure us that man is potentially divine, that he can overcome the world and 
break his bonds, and that his salvation consists in his knowing himself On the 
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whole, the knowledge of the Brahman implies "being Brahman". This is to see 
Brahman everywhere and to see oneself in all. It is an indescribable state of 
peace.^ 
(v) Bhagavad Gita 
The Bhagavad-Gita teaches mainly the three yogas, namely; the Karma, 
the Bhakti and the Jnana. Karmayoga teaches us how to work for work's sake, 
being unattached to it. The philosophy of Karmayoga is that you are entitled to 
work alone, and not to its fruit. So never work for fruit, nor yet desist from 
work (Nishkama karma). Act in such a way that your action shall not bind you. 
It is not renunciation of action itself, but renunciation of the longing for the 
fruit that is the secret of karmayoga.^ 
Bhakti-yoga is the way of love and devotion. It teaches that the final end 
of all religions can be reached through love. Love is a creative force and 
through creation one seeks joy and immortality. Bhakti-yoga suggests the path 
of devotion to God for liberation. All that we have to do is to love God 
intensely.'° 
The Jnana-yoga is the path of knowledge or wisdom. It stands for 
concentration on self-knowledge. By knowing the self, one realizes the 
Brahman, and becomes one with Him. This yoga is based entirely upon the 
monistic principles of Advaita or non-dualistic system of Vedanta. There is 
nothing more powerful than knowledge. As fire reduces fuel to ashes, so the 
22 
fire of knowledge reduces all actions to ashes. Having obtained knowledge one 
soon embraces peace.'' 
Gita is a blend of the mystical and the activistic. Such a blend is a 
characteristic feature of Hinduism. The essence of mysticism is some kind of 
absorption. Absorption in action is possible through selfless dedication. 
Dedicated action is more than mere disinterested action. Disinterested action as 
such may not be sustained long, it runs the risk of death by inaction. The 
mystic touch of dedication transforms it into divine action, revitalizing it on a 
superior plane and infusing into it a superhuman power. Dedicated action thus 
gets charged with a sublime efficiency. The mystic opens himself to the Infinite 
in his moments of absorption. He renders himself receptive to the divine impact 
and gets actually divinized himself 
The Bhagavad Gita has been variously described as a gospel of work, a 
gospel of pure knowledge and a gospel of devotion. The emphasis which the 
Gita gives on devotion (Bhakti) is no doubt superior to any other. It insists in 
clear terms on the Supremacy of the Divine as the Supreme Purusha or 
Purushottama. Devotion to the Supreme is its dominant note and the way of 
work as well as the way of knowledge are perfectly attuned to it. 
Bhakti-yoga is the quest of union with infinite. It is the yoga of love, the 
greatest of mystic powers. It reaches union through the harmonization of the 
love of man and love of God. God is love. Pure love is bliss. Supreme bliss is 
divinity itself Devofion is really complete withdrawl of self and merging it in 
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the Divine. The path of communion by love, devotion and self-surrender to 
God is the loveliest of all paths. 
True love of God originates from a knowledge of the lord's glory and 
greatness. It is fostered and converted into a flaming energy by Nishkama 
karma, Bhakti yoga and Jnana-yoga. When love deepens and ends in absolute 
surrender, the grace of God descends on the devotee. It destroys the distinction 
between bhakti and jnana by bringing both to their common end of experience 
of God, in which to know Him is to love Him and to love Him is to know Him. 
When this experience comes it destroys the cloud of ignorance, and one can 
realize God. 
Jnanayoga, the path of knowledge, advocates the method of 
discrimination between real and unreal, refusing to accept anything other than 
the One Reality. Jnana in the Gita does not stop with the intellectual 
understanding of philosophical problems; it is illumination accompanying the 
attainment of God. The word 'jnana' means both phenomenal and 
transcendental knowledge. When the word 'Janana' is used in its' basic sense, 
then it means the Brahma knowledge, which transcends the categories of time, 
space and causation. In the path of knowledge the aspirant has to realize that 
the world is illusory and Brahman alone is real. He has to get firm conviction 
through reasoning that Brahman is not this universe, nor the mind, nor the 
intellect, nor the senses, neither happiness nor misery and so on, till by this 
process he finally comes to the core of things and realises the Absolute. In 
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order to realize the Absolute one has to eliminate T and 'Mine' which are the 
bondage of the soul. 
Bhagavad-Gita starts from action or originates in response to the call for 
action, and Arjuna appears primarily as the man of action overcome by a 
powerful sense of despondency in the hour of trial. Although Bhagavad-Gita is 
primarily a gospel of action or of work, but closer scrutiny would reveal that it 
culminates on a note of spiritual realization, because the action which the Gita 
holds forth as an ideal is not selfish or self-centred action but illuminated 
action, inspired by deep devotion and sustained by conscious surrender. 
Srikrishna says in the Bhagavad Gita that men and women are destined 
to work. Karma-yoga is mainly based on nishkama-karma but not the mere 
renunciation of karma. Without action a man cannot attend to the state of 
actionlessness. We have to give up the attachment and the desire for fruit of the 
action. Action is our svadharma, fruit or result is not our concern. Without 
knowledge and bhakti renunciation of desire and attachment is not possible. 
Therefore, Gita advocates an integral approach. 
(vi) Shaivism and Vaishnavism : 
Shaivism had its origin deeply rooted in the worship of Shiva at 
Mohenjo-daro in the pre-Aryan age and Shiva cuh was borrowed by the Indo-
Aryans from the Indus culture. Later on Shiva came to occupy the front rank 
among the gods of Brahminism and is known as Rudra, Shambhu, Shankara, 
Mahadeva, etc. Shiva is conceived as the Lord of the yogis, who seek union 
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with Him by intense concentration. He is considered as destroyer, creator and 
preserver. 
The supreme end is union with Shiva and this is to be achieved only by 
Jnana or wisdom. Moksha is a state of freedom from may a. It is an experience 
of unity in duality. They are not two but two-in-one and this is the Advaita 
doctrine of Shaiva-Siddhanta.^^ 
Vaishnavism believes in the particular theistic religion of which Vishnu 
is the object of worship and devotion as the Supreme God. Vishnu was known 
in the Rig-vedic period. In course of time, Vasudeva Krishna is identified with 
the Vedic deity Vishnu and henceforth the Bhagavata religion came to be 
known as Vaishnava-dharma. The only thing that can satisfy the craving of the 
soul is Sri BCrishna, the Ultimate Reality, who is Bliss and Love and Infinite. 
This goal can be achieved by adopting the five principal rasas, viz. Shanta 
dasya, Sakhya, vatsalya and madhur. 
The most important development in Vaishnavism has been the growth of 
Pancasata samhitas, Bhagavad-Gita, Puranas, etc. which give complete 
exposition of the faith, beliefs and practices of the Vaishnavas. Vaishnavism 
was propagated by panchasakha, Chaitanya Dev, Jayadeva, Nathamuni and 
Ramanuja.'^ 
Shankara and Ramanuja : 
However, contemporary Indian philosophers have mostly been inspired 
by the philosophy of Vedanta. It will be worthwhile to provide a brief account 
of Shankara and Ramanuja as follows : 
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Shankara and Ramanuja are two of the most important Indian 
philosophers. The philosophy known as Vedanta which is based on Upanisads 
has been greatly enriched by Sankara and Ramanuja. Some of the most 
important philosophical doctrines taken up by Shankara and Ramanuja include 
their views on Brahman, Atman, Maya, Moksa etc. Sankaras' interpretation of 
these doctrines is known as Advaitavada (Non-dualism) and Ramanuja's 
interpretation of these doctrines is known as Visist-advaitavada (Qualified 
Non-dualism). In the following lines we shall try to summarise the 
philosophical views of both Sankara and Ramanuja. We shall also try to bring 
out the differences between Sankara and Ramanuja in their interpretation of 
Brahman, Atman, Maya and Moksa. 
I. Brahman : Brahman according to Sankara is Absolute, Ultimate, Unique 
and Supreme Reality. He is incomparable, unanalyzable, inconceivable, 
indescribable, indefinable and beyond all human interpretations and 
projections. He cannot be positively defined as to what He is. He can only 
negatively be described as to what He is not. He is devoid of all qualities and 
attributes. He is Nirguna. However, Brahman can be conceived to be God for 
empirical and practical purposes. If we look at Brahman from the ordinary 
practical point of view, a standpoint from which world is believed to be real, 
then we may regard Brahman to be God. Then we may regard Him to be the 
Cause, Creator, Sustainer and Destroyer of the world. In this sense, Brahman is 
Saguna or Qualified.'"* 
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According to Ramanuja, Brahman is the Absolute Reality. However, 
matter and finite spirits are the integral parts of Brahman or God. Brahman is 
the only Reality in the universe in the sense that outside or independent of God 
there is no reality. God contains within Himself the material objects as well as 
the finite souls which are real. The Absolute One contains the many. 
God is possessed of an infinite number of infinitely good qualities such 
as Omnipotence, Omniscience, Benevolence etc. God is not characterless 
Nirguna but possessed of qualities saguna. God is not free of qualities but of 
imperfections.'^ 
II. Atman : Shankara expounds the view that Atman and Brahman or Soul and 
God are identical. Man is apparently composed of the body and soul. But the 
body which we perceive is, like any other material object, merely an illusory 
appearance. Soul is nothing other than God. There is an unqualified identity 
between the soul and God.'^ 
According to Ramanuja an unqualified identity between soul and God is 
a highly unacceptable position. Ramanuja has laid great stress on the difference 
between human soul and God. In so for as soul of man is caught into 
limitations so far Atman is definitely different fi"om Brahman. However, as 
Brahman is all-pervading and soul is not independent of Brahman, to that 
extent soul is identical with Brahman. Thus, it is a relationship of identity in-
difference.'^ 
III. World : Shankaracarya interprets the world to be unreal. It is an 
appearance, an illusion. It has no reality at all. It appears to be real because we 
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are caught in the grip of Maya. It is through the magical power of Brahman or 
His Maya that the world of multiplicity is conjured up. The appearance of this 
world is taken as real by the ignorant. The wise who can see through it finds 
nothing but Brahman, the One Reality behind this illusory show.'^ 
Ramanuja brings out a creationistic interpretation of the Upanisads. He 
holds that God, who is Omnipotent, creates the manifold world out of Himself 
by a Gracious Act of Will. For Ramanuja creation of the world is a fact and the 
created world is as real as Brahman. Ramanuja holds that Upanisads do not 
deny the reality of multiple phenomenal objects. They merely deny the 
independence of multiple phenomenal objects. Ramanuja denies, therefore, that 
creation and the created world are illusory.'^ 
IV. Bondage and Liberation : 
Shankara posits the doctrine of the identity of human soul and Brahman. 
However, owing to ignorance, whose origin cannot be traced, the soul 
erroneously associates itself with the body, gross and subtle. This is called 
bondage. In this state it forgets that it is really Brahman. It behaves like a finite, 
limited and miserable being which runs after transitory worldly objects. 
Realisation of the identity between the self and Brahman is liberation from 
bondage. This can be achieved through appropriate mystical exercises. 
According to Ramanuja the bondage of the soul is due to Karma. Owing 
to the effects of its Karma, the soul is associated with the particular kind of 
body it deserves. The attainment of liberation must be sought through work and 
knowledge and devotion. The observance of obligatory rituals enjoined by the 
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Vedas and their continuous performance throughout life without any hope of 
profit or loss destroys the accumulated sins of the past and liberates us from the 
cycle of birth and death. 
In modem India many philosophers and thinkers have been greatly 
influenced by the Vedanta philosophy. A brief account of their interpretation of 
religion is given as follows : 
(vii) Tagore 
Rabindranath Tagore initially was a Brahmo-Samaji. Later on, he 
developed a religion which combined some elements of Brahmo-samaj with 
some elements of orthodox Hinduism. Finally, he came to believe in, what he 
called, 'The Religion of Man'. 
Tagore explicitly believes that religion cannot be confined to any group 
or sect or tribe or nation. Man picks up that particular form of religion that suits 
him, but in the final analysis, religion transcends all such particular forms. 
Ordinary religions, according to Tagore, are just aimless wanderings. The aim 
of true religion is the realization of one's kinship with everything. Religion, 
thus is not an escape, it is life and existence. Tagore insists that true religion 
must not be confiised with, what is called, 'Institutional Religion' A particular 
person may be a Hindu or a Christian - it is a matter of accident. Infact, the 
forms and ways, in which these religions are practiced, mislead the believers. 
According to Tagore, religion consists in man's capacity of self-
transcendence. Man has a self-awareness, which reveals to him the fact that he 
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has a capacity of going beyond himself, of constantly pushing himself ahead 
towards higher and higher religion. This is a distinct and essential peculiarity of 
man. Therefore, his religious life must consist in a constant exercise of this 
capacity. The aim of Tagore's religion, therefore, is the realization of oneness 
of the individual soul with the Supreme Soul, and this realization has to be a 
realization in love and joy. 
That is why a religious life means a life of self-denial for self-
realization? Tagore is never tired of using the analogy of 'the oil and the lamp'. 
So long as the lamp keeps its oil confined in its store, there is no light. The 
lamp sacrifices the store of its oil and thereby is able to realize its function, 
infact, in that sacrifice lies the justification and the reality of the lamp. 
Likewise, religion demands a sacrifice of the narrow aspects of the individual 
self. Religion consists in the endeavor of man to cultivate and express those 
qualities which are inherent in the nature of man, and to have faith in them. In 
such a religious life the human personality finds its worth and essence. Now, it 
can be said that in Tagore's thought it is difficult to distinguish between 
religion and philosophy, they have the same end to realize. 
Philosophy is the 'vision of the real' and the aim of religion is to realize 
'man's unity with the Divine'. Both mean one and the same thing; that is 
perhaps the reason why Tagore calls his religion the 'Religion of Man'. It can 
very well be described as universal religion also, because it throws its gate 
open to every individual. 
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Tagore is so impressed by tiie power of 'innocent love' that he thinks 
that in the useless wisdom of institutional religions, religion loses itself It is a 
historical fact that there have been various religious (or spiritual) organizations 
having different religious codes and beliefs. This also is a historical fact that 
they have been quarrelling against each other almost throughout history. Each 
religious sect has claimed its exclusive right to live on the ground it considers 
its' own doctrine and its own organization superior to any other. The 
peculiarity about this is that inspite of open and even bitter conflicts, most of 
the major religious sects have atleast continued to live. These internal and 
external conflicts, instead of weakening these sects, have added vitality to them 
and have enabled them to expand and to live. 
(ix) Vivekananda : 
Vivekananda is an advocate of Universal Religion. Conflicts between 
religions are only apparent, and they do not effect the inner vitality or the core 
or the essence of religion. Infact, Vivekananda admits that sects and conflicts 
have to be there. If everybody thinks the same thought, there remains actually 
nothing to be thought. 
It is the clash of thought, the differentiation of thought, that awakens 
thought. Whirls occur only in a rushing stream. There are no whirlpools in 
stagnant or dead water. Variation is the sign of life, it must be there. But then, a 
question arises, how can all these varieties be true? How can opposite opinions 
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be true at the same time? On an answer to a question like this would depend the 
fate of a universal religion. 
A universal religion, if really universal, must satisfy atleast two 
conditions; first, it must open it's gates to every individual, it must admit that 
nobody is bom with this or that religion; whether he takes to one religion or the 
other must ultimately be left to his inner likes and choice. In this sense by 
individualizing religion we really universalize it. Secondly, a really universal 
religion must be able to give satisfaction and comfort to every religious sect. 
After all, the universal religion has to supersede the conflicts of these sects, 
and, therefore, must appear satisfying and reasonable to them all. 
The universal religion already exists. Just as the universal brotherhood 
of man is there, although some men fail to notice it, so universal religion is 
there although some of us are not aware of it. But, what can be its nature ? 
Does it comprehend the common elements of all religions? Has it succeeded in 
discovering some such aspects of religion that would give comfort to every 
one? 
Vivekananda is aware that this is a difficult almost an impossible task. 
Different religions emphasize different qualities of religion and as such, it is 
not possible to find the common elements. Islam, for example, lays emphasis 
on universal brotherhood, Hinduism on spirituality, Christianity on self-
purification for entering into the kingdom of God. It is difficult to compare 
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these and, therefore, the tenets of universal religion would not be the common 
characteristics of different religions. 
Universal religion, according to Vivekananda, is acceptance. 
Acceptance is not just tolerance. Tolerance is negative in its import, it implies, 
atleast at times, that something is being allowed in spite of its being wrong. 
Vivekananda recommends positive acceptance. That is why he says that he can 
worship in any form with any individual or sect. He says that he can enter and 
offer his prayers anywhere, in a temple, or a church, or a mosque, or any other 
place. The believer in the universal religion has to be broad-minded and open-
hearted, he would be prepared to learn from the scriptures of all religions, and 
keep his heart open for what may come in the future. Such an attitude enables 
Vivekananda to discover atleast one such element which can be said to be 
common to all religions in a general way, and which, consequently may 
represent the essence of Universal religion. That common point is God. Even 
things that are apparently different, may be similar in a particular sense. Man 
and woman are different, but as human beings they are alike. As living beings, 
men, animals and plants are all one. In that way, although different religions 
talk of different aspects of the Truth, as aspects of the same truth, they are all 
one. According to Vivekananda, that truth is God. In Him we are all one.^ ^ 
(x) Gandhi: 
Gandhi was deeply impacted by Hindu scriptures notably Bhagavad 
Gita. He was also inspired by the teachings of Mahaveer Jain and Gautam 
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Buddha. The ideals and values preached by Christianity are also reflected in his 
philosophy as well as personality. Leo Tolstoy, Emerson and Thoreau also 
inspired Gandhi. 
Gandhi was an apostle of non-violence. He struggled throughout his life 
to apply the principle of non-violence - a classical ethical value preached by 
Hindu, Buddhist and Jaina masters - to the resolution of contemporary social 
political and economic problems. For Gandhi, non-violence was a way of life. 
It is the means as well as the end of spiritual realization. Non-violence entails 
universal love, compassion, fellow-felling and justice. The absolute non-
violence, for Gandhi, is the highest ideal. The votaries of non-violence, Gandhi 
said, must cultivate virtues of truth, tolerance, humanity and love: 
"Non-violence is the law of our species as violence is the law 
of the brute. The spirit lies dormant in the brute and he knows 
no law but that of physical might. The dignity of man requires 
obedience to a higher law, to the strength of spirit".'^ '* 
Gandhi identified non-violence with truth and the truth with God. God is 
truth and the only way to Godliness is the life of non-violence and love. God, 
life, truth and love are identical. Gandhi wrote: 
"There is an indefinable mysterious power, which pervades 
everything. I feel it; though I do not see it. It is the unseen 
power, which makes itself felt and yet defies all proof 
because it is so unlike all that I perceive through my senses. It 
transcends senses ... But it is possible to reason out the 
existence of God to a limited extent... There is an orderliness 
in the universe, there is an unalterable law governing 
everything and every being that exists or lives. It is not a 
blind law, for no blind law can govern the conduct of human 
beings.... That law then which governs all life is God... I do 
dimly perceive that whilst everything around me is ever 
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changing, ever dying, there is underlying all that change a 
living power that is changeless, that holds all together, that 
creates, dissolves and recreates. That informing power or 
spirit is God... In the midst of death life persists, in the midst 
of untruth truth persists, in the midst of darkness light 
persists. Hence I gather that God is life, Truth and love. He is 
love. He is the supreme God".^ ^ 
Gandhi believes that there is one reality that of God which is nothing but 
Truth. If truth is God, sincere pursuit of truth is religion. Devotion to Truth (or 
God) is religion. He tries to give an outline of what he means by religion in the 
following lines; 
"Let me explain what I mean by religion. It is not the Hindu 
religion .... But the religion which transcends Hinduism, 
which changes one's very nature, which binds one 
indissolubly to the truth within and which ever purifies. It is 
the permanent element in human nature which counts no cost 
too great in order to find full expression and which leaves the 
soul utterly restless until it has found itself, known its maker 
and appreciated the true correspondence between the maker 
and itself'.^^ 
In course of time, Gandhi's thinking about God changed. He came to 
realize that instead of saying God is Truth, we should say Truth is God. At 
times, Gandhi described God as law. Very often, Gandhi called God love. 
Gandhi conceives God as all-pervasive. God is the reality in which everything 
lives and moves. There is an indefinable mysterious power that pervades 
everything. That power is God, the source of true religion. 
(xi) Aurobindo: 
For Aurobindo Brahman is One, infinite, ineffable and immutable. He is 
the Absolute, the Ultimate Reality. He is Indescribable, Indefinable, 
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Unanalysable, Incomparable and Unconceptualisable. He is absolutely 
Indeterminate. 
The Brahman is Silent, Inactive and Stable. However, it has another 
aspect, the aspect of activity. This aspect of Brahman may be termed as God. 
Brahman is One but manifests itself in multiplicity. It is Silent and Inactive, yet 
manifests itself in activity. The eternal passivity of Brahman wants to express 
itself into the eternal divine activity. Out of the passive Brahman, the activity 
of manifestation becomes a possibility. The passive Brahman is to the active 
Brahman or multiplicity of the world, what seed is to the tree. When these two 
aspects of Brahman are combined into unity, we have a perfect and integral 
picture of Brahman. 
The Brahman has also been termed as Non-Being by scriptures. 
Aurobindo says, it should not be meant to be nothingness. It just means that 
Brahman is beyond all positive charcteristisations. Otherwise, Brahman is only 
true and positive Existence. The Being aspect of Brahman is pure Existence. 
Brahman is not a brute force but a consciousness force. The All-Pervading 
Consciousness - Force of Brahman is also pure Bliss. He is Existence (sat). He 
is Consciousness (cit). He is Bliss (Anand). He is Satcitananda. 
This Satcitananda is intimately related to man. Satchitananda, out of 
sheer joy, puts itself under self-limitation. By means of self-individualisation it 
manifests itself as real in innumerable selves. They are blissful and are always 
conscious of their essential unity with God. These eternal selves are divine. The 
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true self is the unbom and eternal self of man who always lives on the divine 
plane. He is not involved in the world of ignorance. It is soul or divine spark 
within man. On a mundane level Aurobindo calls' it 'psyche'. This psyche is 
essentially spiritual in nature, yet it is subject to evolution. Man or psychic 
Being is in direct contact with its' reality, the Divine Self, but man normally is 
not aware of his own soul. Mind, life and matter are the instruments available 
to soul and however defective they may be, the soul has to work in and through 
them for its' knowledge and activity. Hence, in spite of being spiritual and 
blissful, the soul is actually subject to mentality, vitality and physicality. In 
view of the same, the intuitions of soul are not comprehensive and complete. In 
view of the same, the power of the soul is also limited. To have absolute 
knowledge and absolute power, the soul must connect with Supermind which is 
the source of mind, life and matter. The Supermind is absolute knowledge and 
power. Thus, man as a psyche or soul is also Brahman. However, he is not fully 
aware of his essential and integral relationship with the Brahman. 
The world, according to Aurobindo, is a manifestation of the Supreme 
Reality or Brahman. The Brahman manifests itself in the forms of the multiple 
objects of the world. This manifestation is real and not an illusion or unreal 
appearance. Aurobindo does not agree with the illusionistic account of the 
world. The world is not meant to create an illusion but to lead us from finite to 
infinite, from limited to limitless. The world is the positive characterisation of 
Brahman, its' real manifestation. Religion of man is the realization of our 
essential divinity. 
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The above accounts of Hindu 'Dharma' or 'Religion' is quite obviously 
brief. It just provides a brief survey of the highlights of Hindu way or ways of 
interpreting Reality, Soul, Man, Values etc. The values and ideals constitute the 
essence of Dharma. They also constitute the essence of 'religion; as understood 
within the historical and cultural context of Western world. However, mere 
values and ideals do not tell the entire story of 'Dharma' or 'Religion'. The 
values and ideals of 'Dharma' or 'Religion' are to be preceded by or at least 
supplemented by beliefs or statements of faith as well. After classical Vedanta 
philosophers such as Shankara, Ramanuja, Madhava etc. and modem Indian 
savants such as Tagore, Vivekananda, Gandhi and Aurobindo, Radhakrishnan 
has advanced a fascinating and absorbing account of 'Dharma' or 'Religion' -
an illuminating and enlightening interpretation of both beliefs and values. In 
the following pages, we shall be attempting an outline of Radhakrishnan's 
account or interpretation of'Dharma'. 
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Chapter - III 
RADHAKRISHNAN'S CONCEPT OF DHARMA 
The word 'Dharma' is one of the four purusarthas. It signifies 'religion', 
'way of life', 'value-system', 'the mode of our being and behaving' etc. It 
signifies 'religion' as well as 'morality'. It signifies our individual ethos and 
collective culture. In a more restricted and popular sense, the term 'Dharma' 
means the duties we have towards ourselves, towards others or towards society. 
Thus, Dharma is an ideal not only for man but for society as well. Values such 
as Truth, Beauty and Goodness are not only to be individually realised but to 
be realized at social level also. Radhakrishnan writes : 
"Dharma is right action. In the Rg Veda, rta is the right order 
of the universe. It stands for both the satya or the truth of 
things as well as dharma or the law of evolution. Dharma 
formed from the root dhr, to hold, means that which holds a 
thing and maintains it in being. Every form of life, every 
group of men has its' dharma, which is the law of its being. 
Dharma or virtue is conformity with the truth of things, 
adharma or vice is opposition to it. Moral evil is disharmony 
with the truth which encompasses and controls the world".' 
The term 'Dharma' is one of complex significance. It stands for all the 
ideals and purposes, influences and institutions that shape the character of man 
both as an individual and a member of a society. 
According to Radhakrishna, ethics and religion are intimately linked 
together. Dharma is both moral righteousness and religious perfection. Dharma 
is essentially a combination of religion and ethics.^ 
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Dharma is nothing but virtue. Dharma is conformity with the truth of 
things. On the other hand, moral evil signifies not to be in conformity with the 
truth of things which encompasses and controls the world. Dharma is not a set 
of doctrines but a moral and spiritual quest: 
"Though dharma is absolute, it has no absolute and timeless 
content. The only thing eternal about morality is man's 
desire for the better".^ 
Radhakrishnan is convinced that there is no difference between 'true 
religion' and 'true morality'. The true religion, according to Radhakrishnan: 
".... Is spiritual certainty offering us strength and solace 
It is the conviction that love and justice are at heart of the 
universe.... It is the faith that though the waves on the shores 
may be broken, the ocean conquers nevertheless".'* 
The English word 'Religion' comes from two words: 're' and 'ligare'. 
'Re' means 'again' and 'ligare' means 'binding'. Religion thus means what 
binds again. It is the binding force which brings into harmony the internal 
nature and external behavior of man. It harmonises the physical and spiritual 
nature of man. In this way, the Sanskrit word 'Dharma' and English word 
'Religion' do share some measure of meaning. Radhakrishnan writes: 
"Religion is, in essence, experience of or living contact with 
ultimate reality. It is not a subjective phenomenon, not mere 
cultivation of the inner life, but the apprehension of 
something that stands over against the individual.... Though 
religious experience is analogous in some respects to the 
other manifestations of spiritual activity such as scientific 
genius, artistic creation or moral heroism, it cannot be 
identified with any of them. It is unique and autonomous. The 
spirit is at home with itself in religion and its life satisfies 
every side of our being".^ 
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(i) The Philosophical Position of Radhakrishnan 
Radhakrishnan is basically a religious, mystical, ethical, and spiritual 
philosopher. In his various writings, he has tried to reawaken the mystical and 
spiritual dimensions of modem man. He thinks that modem scientific and 
technological world has made human beings highly materialistic and 
mechanical. He thinks that philosophy must provide religious, spiritual and 
ethical direction to the modem man. His philosophy is an illustration that the 
ultimate nature of the universe is spiritual and therefore man must be spiritually 
redirected. 
Radhakrishnan says that the job of philosophy is to find an explanation 
of the universe. The principle of the explanation must be Ultimately Real. Only 
such a principle can provide a basis to everything real. Radhakrishnan 
conceives the nature of Ultimate Reality in the light of Vedanta. The 
conception of Ultimate Reality provided by Vedanta is called Brahman. 
According to Vedanta, Brahman has to be accepted as logically prior to the 
universe. We need not prove the existence of Brahman. He is self-evident. If 
we do not accept the Brahman, we cannot even think about anything else. 
Following Vedanta, Radhakrishnan also accepts Brahman as the Absolute 
Reality. He is the logical ground of every real or existent object. 
Radhakrishnan is an idealist. He tries a synthesis of the Advaita Vedanta 
and the philosophy of Absolute Idealism. For Radhakrishnan, Reality is one or 
non-dual. In this he follows Shankara. Like Absolute Idealists, he says that 
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whatever is there is a necessary aspect of Reality. Radhakrishnan's philosophy 
can thus be said to be Monistic Idealism. Radhakrishnan is a monist for he 
conceives Reality to be one. He is an Idealist, for according to him, Reality is 
spiritual or of the nature of Supreme Consciousness. He is an Idealist in the 
ethical sense as well, for he believes that there is a spiritual ideal towards 
which the entire universe is progressing. Radhakrishnan is both a metaphysical 
idealist as well as a teleological idealist. For him. Reality is of the nature of an 
idea or mind. However, he is a teleological idealist for he thinks that the 
universe is not a blind striving or an irrational movement. It is rather a constant 
progression towards some higher goal and he believes that the universe has an 
ultimate meaning or purpose. From the vision of the Vedanta, Radhakrishnan 
interprets the world of things and persons as an expression of some sort of a 
purpose. 
Naturalists try to offer natural laws as explanation of various natural 
phenomena. They think that a supernatural explanation of the natural order is 
unnecessary and uncalled for. They keep themselves confined within space and 
time and do not feel the necessity of going beyond physical realm. They deem 
life, consciousness and values as mere by-products. They treat world to be a 
giant machine and think that it can be understood merely by physical, chemical 
and biological analysis. Therefore, they do not feel any necessity for believing 
in the Ultimate Reality. They forget that the order and beauty of the universe 
can not be explained in material or chemical terms. Radhakrishnan underlines 
the need for probing deeper into the nature of the Reality. The naturalistic 
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explanations cannot provide an account of the nature of Ultimate or Absolute 
Reality. However, the Ultimate or the Absolute Reality must be such that it can 
explain the natural order as well. There is no material principle which can give 
an account of itself. Every form of matter is explained in terms of some other 
form of matter. Therefore, we need a principle which is outside the material 
realm. In view of the same, Radhakrishnan feels that Ultimate must be a 
spiritual principle. Radhakrishnan, as an Advaita Vedantist, feels that it is 
impossible to provide an unambiguous definition of the Ultimate. However, 
within our linguistic limitations, we can attempt a humanly possible nearest 
description of the Ultimate. Radhakrishnan designates this Ultimate Principle 
both as 'Brahman' and 'Absolute'. Radhakrishnan conceive of the Absolute as 
of monistic character. For him, the Ultimate Explanation of universe has to be 
monistic. The Absolute is not even characterized by internal differentiation. 
The differentiations that are out there, are only apparent. Everything is an 
expression of the Absolute. However, these expressions have no impact on the 
monistic character of the Absolute. Radhakrishnan writes : 
"The same Absolute reveals itself in all these but differently 
in each. The ultimate reality sleeps in the stone, breaths in 
the plants, feels in the animals, and awakens to self-
consciousness man".^ 
Radhakrishnan's philosophy of religion is spiritualistic. For him religion 
is not concerned with individual redemption but with universal redemption. He 
is perhaps one of the first few thinkers who have conceived religion in such a 
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way. His ideal is universal brotherhood through fellowship of faith. Mankind 
needs to redeem itself through spiritual awakening. 
Radhakrishnan was an idealist. He was greatly impressed by the 
idealistic school of philosophy. His book 'An Idealist View of Life' gives us a 
full picture of his idealism. Radhakrishnan's idealism is influenced both by 
Vedanta and western idealism. He is influenced as much by Shankaracarya as 
by Plato, Hegel and Bradley. 
For Radhakrishnan, the Ultimate Principle is spiritual and idealistic. The 
Absolute Spirit is the principle which can explain natural as well as human 
world. The Absolute is Infinite. The possibilities of Absolute are Infinite. The 
universe is actualization of one of its' possibilities. The manifestations of 
Absolute are infinitely fi-ee. The Absolute is independent of all possible 
universes. However, the universe as it is, is fiilly dependent on the Absolute. 
The Absolute is fully free from its' expressions. One of the limitless 
possibilities of Absolute is manifested in the universe we are living in. For 
Radhakrishnan, the Absolute in relation to this universe is God. 
Radhakrishnan underlines that the Absolute has to be spiritual in nature. 
The physical or scientific laws cannot provide a complete explanation of the 
universe. Only the spiritual Principle can provide a complete explanation for it 
goes beyond the limits of the physical or material. That's why we are obliged 
to think of the Absolute as spiritual. The Absolute is a free Spirit. For there is 
nothing to limit it, there is nothing beyond it. The Absolute is Infinite. The 
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Absolute Spirit is Ultimately Real. It is self-grounded as well as the foundation 
of all apparently existing phenomena. The Absolute is self-existent and 
changeless. It is the imperfect or inadequate who thinks and seeks to change it 
into better or higher forms of existence. The Absolute Spirit lacks nothing and 
needs nothing. Everything else is lacking in something or the other and needs 
Absolute Spirit to be grounded upon. Absolute is also eternal for it is absolutely 
changeless and self-dependent. The time is irrelevant to the Absolute. The 
Absolute is timeless. The Absolute is absolutely perfect. The Absolute is 
beyond all its' expressions. The world is an expression of the Absolute but the 
Absolute cannot be reduced to the universe. Nevertheless all our descriptions of 
the Absolute are feeble attempts to understand its nature. However, an 
understanding of the Absolute is beyond our understanding. The Absolute 
carmot be described. The Absolute can only be alluded to. 
(ii) Religious Experience 
Religious intuition is deeply satisfying. It is all-inclusive. It covers the 
whole of life. The spirit of man is most completely fulfilled in religious life. 
Radhakrishnan writes : 
"All seers, whatever be their sects or religions to which they 
belong, ask us to rise to the conception of God above Gods, 
who is beyond images and concepts, who can be experienced 
but not known, who is the vitality of human spirit and the 
ultimacy of all that exists. This is the highest kind of religion 
- the practice of the presence of God".' 
Radhakrishnan says we have to believe or have faith in religious 
experience. It is through religious experience that we can realize our 
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spirituality. Religious experience is unique. It leads to merger of our lower self 
into the higher self. It emancipates and liberates us. Great religious teachers 
and leaders are witness to religions experience leading to liberation. Even in 
ordinary men, the spirit is asleep. Even in our normal experiences we are 
convinced of the reality of the spiritual world. 
The Ultimate Reality or Absolute cannot be understood by sense-
experience or perception. It cannot be understood by intellect also. The 
particulars of the world can be understood by perception. The universal cannot 
be understood by perception. It is man's intellect which can give us knowledge 
of the universals. Intellect and perception together can provide us knowledge of 
the objects of the world. Mathematical and logical relations can be understood 
by intellect or reason. Perception or sense-experience plays a greater role in 
giving us the knowledge of particular objects. However, reason and perception 
together cannot give us any knowledge or understanding of the whole of 
Reality. It cannot give us any knowledge of the Absolute. The whole of Reality 
can be understood only by intuition. It is through intuition that we can 
understand the Absolute or realize the Absolute. 
For Radhakrishnan, mysticism is the essence of religion. Mystical 
experience is a total reaction of the whole man to the whole reality. The 
mystical experience is not incomprehensible. It is not contrary to science. In the 
very religious urge of man is a mystical element. However, it does not make 
religion unscientific. The higher thinking of man necessarily and naturally 
entails mysticism. Mystical experience is the essence of religion in which 
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experience is awakened in many by the recognition and realization of tiie 
limitations of the purely scientific mode of thinking and understanding. Such 
an experience leads to the realization of the transcendental reality, of the reality 
beyond the parameters of space, time and causality. 
Intuitive knowledge is a form of knowledge that has been given a very 
important place in philosophy by Radhakrishnan. He does not use the word 
intuition to designate mystical awareness. For this kind of awareness 
Radhakrishnan uses the phrase integral experience. Regarding intuition 
Radhakrishnan write: 
"We are obliged to employ the single term "intuition" to 
represent scientific genius, poetic insight, ethical conscience 
as well as religious faith. Though these diverse movements 
represent the integrated activity of the mind, the activity is 
oriented towards knowing in some cases, enjoyment or 
creation in others".^ 
Both logical and intuitive kinds of knowledge are justified and have 
their respective domains. Each is useful and has its own specific purpose. 
Logical thought is unable to know the conditions of the world in which we live, 
and control them for our ends. Without knowing properly we cannot act 
successftiUy. But if we are to know things in their uniqueness, in their 
indefeasible reality, we must transcend discursive thinking.^ 
Intuition is not independent but emphatically dependent upon thought 
and is immanent in the very nature of our thinking. It is dynamically 
continuous with thought and pierces through the conceptual content of 
knowledge to living reality under it.'° 
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Radhakrishnan in his epistemology provides an integral point of view. 
He accepts the role of sense experience, reason or intellect and intuition. He 
also accepts the ultimate authority of religious experience or mystical 
experience. He gives great importance to reason in the origin and development 
of knowledge. He does not see any contradiction between reason and intuition. 
He uses the phrase 'rational intuition' to denote that reason and intuition 
complement each other. Philosophy is broader than science because it applies 
reason to the whole of reality. Science applies reason to observable data only, 
that is why the postulates of science become the problems of philosophy. 
Philosophy originates out of logical demands and aims at theoretical 
satisfaction. Philosophy aims at reasoned explanation of everything. The 
intuition on its own cannot get very far in our epistemological struggle. It has 
to be supported by reason. Without the support of reason, intuition can lapse 
into obscurantism. The content of intuition must be scrutinized by intellectual 
criticism. Intuition should not be made an apology for a doctrine which cannot 
be justified on rational grounds. 
Religious experience is the art of being present to God. This practice of 
the presence of God can be perfected by what Radhakrishnan calls mystical 
experience. For Radhakrishnan, religious experience is a kind of experience 
which produces an awareness or apprehension of the Reality. The experience is 
also accompanied by a sense of enjoyment or satisfaction. The religious 
experience is unique for it cannot be reduced to any other form of experience. 
This experience attempts to discover the eternal, the spiritual, the 
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transcendental or what is beyond, space, time and causality. The nature of this 
experience cannot be described. It is a profound experience which cannot be 
had by any one at our sweet will. However, its' milder forms can be 
experienced by us all. For example, when we experience the illumination of 
new knowledge, the ecstasy of poetry, the subordination of self to a higher 
cause, the self-abandonment in love etc., we are akin to mystical or religious 
experience. Radhakrishnan writes: 
"Any serious pursuit of ideas, any search after conviction, 
any adventure after virtue arises from resources whose name 
is religion. The search of the mind for beauty, goodness and 
truth is the search for God. The child nursing at the breast of 
his mother, the illiterate savage gazing at the numberless 
stars, the scientist in his laboratory studying life under a 
microscope, the poet meditating in solitude on the beauty 
and pathos of the world, the ordinary man standing 
reverently before a starlit sky, the Himalayan heights or a 
quiet sea or before the highest miracle of all, a human being 
who is both great and good, they all possess dimly the sense 
of the eternal, the feeling of heaven". ' 
Radhakrishnan has enumerated the following characteristics of this 
experience: 
(i) It is an experience which can be achieved by every man; it is not 
something supernatural or extraordinary, 
(ii) In religious experience, the duality of subject and object is obliterated. It 
is a timeless experience. It is an experience in which consciousness is 
not different fi-om Being; consciousness and Being or subject and object 
creatively merge with each other. In this experience, the distinction 
between the knower and the known disappears.'^ 
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(iii) The mystical experience is not determined by external factors. It is an 
autonomous and independent function of mind. It is a spontaneous and 
irmer response of the individual. 
(iv) Religious experience is an experience developed in the human 
consciousness. It is wordless. It is a life lived in subjectivity. 
(v) Men of religious experience show complete indifference and detachment 
to the world and worldly pleasures. A man of religious experience is 
liberated from the attachment of the world. 
(vi) It is a total response of the total man to the total reality. It is not a partial 
experience in any way. It is an integral response involving intellectual, 
moral and aesthetic dimensions of human personality. 
(vii) In religious experience we attain a state of peace. It is positive feeling of 
calm and confidence, joy and strength in the presence of pain, defeat, 
loss and frustration. In this experience, an individual has a taste of 
profound joy. 
(viii) Religious experience is a feeling of inner freedom. A man of religious 
experience is liberated from anxieties and worries of life. He is liberated 
from worldly attachments and personal egoism. He throws off the 
burdens of life and experiences a feeling of relief. Religious experience 
is a feeling of great liberation and freedom. 
(ix) It is the most certain and the most ineffable experience of man's life. 
Even a single moment of religious experience can leave a deep and 
53 
powerful mark on the whole of life. The man of religious experience 
speaks with finality and authority, 
(x) The certitude of a religious experience can neither be proved nor 
verified. This experience is not based on rational arguments or scientific 
experiments. It is completely self-validated, 
(xi) Religious experience is beyond the reach of speech, language and mind. 
It is a profound mystery which cannot be described in words. It is a deep 
intuition which is utterly silent. We take symbols and suggestions from 
historical traditions to give an idea of the nature of this experience.'^  
It is through religious experience that man can achieve the realization of 
what is ultimate and thereby achieve salvation. However, negotiating this 
experience is highly challenging. Normally, we are clouded by passions and 
illusions. Religious experience can be achieved only by fighting our passions, 
our egoism and undue assertion of the self Such a fight, according to 
Radhakrishnan, can be carried out at two stages; (i) preparatory stage, (ii) final 
stage. The preparatory stage consists in bringing about certain changes in the 
intellectual, ethical and emotional make-up of man. The preparatory stage 
consists of clarification of doctrines and involvement in devotional activities. 
The second or final stage is the stage of meditation, contemplation and love. 
Radhakrishnan says that it is a stage of absolute inward purity. It is a function 
of self-mastery and self-renunciafion.^ "* 
The preparatory stage is the stage of discipline. The seeker needs to 
discipline his mind and body. He needs to restrain his passions and feelings. He 
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needs to liberate himself from personal attachments and worldly bonds. He has 
to liberate himself from his egoistic involvements: 
"The ego is the symbol of our continued state of ignorance, 
and so long as we live in the ego, we do not share in the 
delight of the universal spirit".'^ 
For Radhakrishnan, the ultimate human destiny is Sarvamukti or 
liberation for all. Now, such a liberation can be achieved by great moral, 
religious and spiritual struggle. However, such a struggle can be put up by man 
only if has faith in God and understanding of religion. We will have to rise to 
an understanding of God and Religion. However, God can not be known, he 
can only be experienced. The highest kind of religion is the practice of the 
Presence of God.'^ 
(iii) Religion : 
According to Radhakrishnan, religion is natural to man. The capacity to 
become religious is inherent in man. If he gets the opportunities, his spiritual 
nature is developed. Man is inherently attuned to religion. The capacity to 
become religious is inherent in man. Religion is native to the human mind, 
integral to human nature itself Religion is the way in which the individual 
organizes his inward being and responds to what he understands as Ultimately 
Real. Man is basically divine. So union with God is natural. The mandate of 
religion is that man must make the requisite change in his own nature in order 
to let the divine in him manifest itself 
Religions differ in dogmas, codes a n d ^ a t ^ i ^ & f ^ v e r , dogmas, 
codes or customs are not real religion. True religion is bom of spirit. The life of 
spirit consists in being free from customs. Dogmas and customs do not embody 
religions truth. Religion is mans' spiritual development. It means bringing 
about the liberation of soul. 
Radhakrishnan stresses that the essence of religion is not in dogmas or 
creeds. The essence of religion lies in the realization of higher values. It is the 
realization of inner spirit or divinity in man. It is in the realization of higher self 
and control of lower self. The essence of religion is to uphold the spiritual self 
of man. Religion is not an end in itself but a means to an end. It is a means to 
spiritual realization or the experience of union with Divine. Radhakrishnan 
says: 
"Religion is based on the discovery of the essential worth and 
dignity of individual and his relation to higher world of 
reality. When a human being perceives that he belongs to an 
order of reality higher than brute nature, he cannot be 
satisfied with worldly success or the triumphs of materialistic 
science. That he is capable of martyrdom for ideals shows 
that he lives in and for a world of eternal realities".'^ 
Dogmas and definitions of religion divide man. However, the religious 
life of contemplation brings us nearer to each other. It is the spirit that is the 
ground of our being and unites us all. In spiritual life there is a direct contact 
with the Reality. This experience transcends all the conditions of space and 
time. It is the experience of the Eternal. Radhakrishnan's religion is spiritual 
and mystical: 
56 
"Religion is an experience which affects our entire being, 
ends our disquiet and anguish, the sense of aimlessness of our 
fragile and fugitive existence. The mystic claims that this 
realization is far richer than the deepest satisfactions of the 
world".'^ 
Radhakrishnan is not an advocate of institutional religion. The 
institutional religions can have their own value and significance. However, they 
are full of dogmas, rituals and practices. They undermine the freedom of man. 
However, the essential feature of spiritual life is freedom. Therefore, man 
needs to find his own spiritual way of life. Radhakrishnan writes : 
"True religion is bom of man's spirit, not of flesh and blood, 
not of codes and customs, not of races and nations".'^ 
Blind faith is not true religion for Radhakrishnan Superstitions cannot 
constitute true religion. A true religion has to be beyond conflicts of caste, 
creed or colour. True religion is bom out of spiritual illumination. Tme religion 
also leads to spiritual illumination. A true religion is one which transforms 
individual and society. 
For Radhakrishnan, religion can never be a purely intellectual exercise. 
It is tme that reason has a role in religion. However, in the final analysis, 
reason cannot provide us the basis of a tme religion. A true or authentic 
religion cannot be bom out of reason. It has to emerge from intuition. It is 
through intuition that we can achieve an understanding of Reality. 
Radhakrishnan remarks: 
"Religion is not mere intellectual conformity or ceremonial 
piety. It is spiritual adventure".^° 
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There is a common perception that religion and science are opposed to 
each other. It is assumed that religion is based on faith and science is based on 
reason and method. Science is concerned with natural world. Religion is 
concerned with supernatural world. However, Radhakrishnan does not see any 
conflict between Science and Religion. He says that religion is not opposed to 
science. The world is a rational process according to Science. It has grown 
from matter to life to animal consciousness to human self-consciousness. From 
man's self-consciousness it will grow to spirituality. This is what is taught by 
religions as well: Radhakrishnan I feels that there is no opposition between 
religion and science, between religion and highest social morality, between 
religion and co-operation among different religions. 
According to Radhakrishnan, religion demands self-sacrifice through 
self-discipline. It is a struggle within, a fight against oneself The fight has to 
be carried out at two stages. The first stage is that of preparation. It consists of 
devotion and worship. At this stage one has to bring about certain changes in 
one's intellectual and emotional life. The second stage is the stage of 
meditation, contemplation and love. By devotion and worship our life is 
awakened to God. In meditation and contemplation, we concentrate on the 
Supreme. It is the way to discover ourselves and God. Realisation of the 
Supreme leads to the life of Love. One feels one's unity with the entire 
creation. One feels one's attunement with the Supreme and the entire creation 
leads to transformation of one's personality. One realises one's oneness with 
the Supreme. This is called salvation or moksa. However, the experience or 
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realization of the Supreme which is universally manifested leads him to strive 
for the liberation of one and all. It is only when universal liberation or 
Sarvamukti is achieved that the purpose of the creation can be realized. 
Radhakrishnan is an advocate of universal love, universal brotherhood 
and fellowship of faiths. Different religions are different ways for realization of 
the Supreme. Religions differ only with regard to rituals and practices. When 
we try to understand religions we find unity among them. Radhakrishnan points 
out: 
"To neglect the spiritual unity of the world and underline the 
religious diversity would be philosophically unjustifiable, 
morally indefensible and socially dangerous".^' 
The essential qualification of a man of religion is that he is conscious of 
the purposefiilness of life. For him life is not a mechanical dance of atoms: 
"The religious man has knowledge that everything is 
significant, the feeling that there is harmony underneath the 
conflict and the power to realise the significance and 
harmony. He traces the values of the truth, goodness and 
beauty to a common background, God, the holy, who is both 
without and within us. The truth we discern, the beauty we 
feel and the good we strive after is the God we apprehend as 
believers".^^ 
Radhakrishnan underlines that our negligence of man's spirituality and 
our unjustifiable belief that we can explain the entire man by recourse to 
intellectual and moral qualities have led to the assumption that scientific and 
secular humanism can create adequate conditions for the sustenance and 
development of human civilization. Scientific and secular humanism lead to a 
pervasive skepticism and cannot control our radical selfishness and 
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individualism. The positivistic and communistic secular humanism cannot 
resolve the pressing problems of our times. For example, the present world is 
caught into unbridled and endless greed in public life, dictatorship, brutality, 
bloodshed, atheism, materialism, skepticism, pessimism, and nihilism. They 
pose great challenges to the survival of human civilization. Such challenges 
cannot be met by prophets of secularism and rationalism. 
Historically speaking, religion has been identified with feeling, emotion 
and sentiment or the instinct, cult and ritual or belief and faith. Radhakrishnan 
accepts the rightness of all these views about religion. However, religion 
cannot be reduced to any of these elements. Somehow, religion is all these 
elements and much more. Religion is, comprised of cognhive elements, 
conative elements and affective elements. It is concerned with our beliefs 
actions, and feelings. It has informative, expressive and directive functions. It 
is all the three; Truth, Beauty and Godness, synthesized into One. Furthermore, 
each religion has its' distinctive rituals and practices. '^* 
Radhakrishnan provides an integral view of religion. He points out that 
the conflicts among religions arise when the followers of different religions 
emphasize on some particular aspect or aspects of religion and do not take an 
integral or holistic view of religion. There is a fundamental unity among all 
religions. Conflict arises when we assume some feature of religion to be 
essential and reduce all religions to our favoured definition. Such conflicts, in 
fact, arise out of mutual incomprehension or misunderstanding. Moreover, our 
cultural condhioning in different religious traditions also determines our 
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understanding of religion. Because of our conditioning, we use our favourite 
symbols to represent Absolute Reality. Our favourate symbols and ways of 
interpretation are given to us by our cultural and historical circumstances as 
well as by our education and training. These symbols and ways of 
interpretation do not give us an exact picture or photograph of Absolute 
Reality. They are symbolic formulations of the Reality which is beyond them 
all. It is true that most followers of various religions need some form of 
religion as well as some formalities in order to engage themselves in religious 
activities or define themselves as religious people. However, these forms and 
formalities should not be confused with the spiritual reality. There is One 
Reality behind diverse forms and formalities of religion. Formally there can be 
many religions but essentially there is only one religion.^^ 
The Essence of religion is not a set of beliefs or a code of conduct. It is 
an insight into Reality. If we can achieve this insight, it will reveal on us that 
we are always confronted with something greater than ourselves which is 
somehow immanent in our souls. This is the Eternal and Absolute Reality. It is 
present in the human soul as its secret ground and forms a bridge between the 
finite and the infinite. An insight into this truth is the essence of religion. 
Religion is a discipline or a way of life which is transformative of ourselves. 
Religion is that through which man transforms his own nature so that the 
Divine in him manifests itself ^ ^ 
Religion is faith in the ultimacy of absolute spiritual values and a way of 
life to realize them. Religious faith signifies an awareness of the beyond and a 
61 
corresponding conviction that such an awareness is possible. Great religions 
have often been based on truth intuited or seen by Prophets and Seers. Religion 
is the affirmation of the ultimacy of Religious Experience. 
(iv) The Hindu Dharma : 
Radhakrishnan is in ftindamentai agreement with Hindu view of 
religion. Mysticism, for Radhakrishnan, is the essence of religion. The 
realization of 'Divine' is the goal of religious life. We need not necessarily go 
to hills and jungles to realize the 'Divine'. We can realize the 'Divine" by 
active participation in Absolutes' creativity. Religion, in essence, is a living 
contact with Ultimate Reality. 
Hinduism as a religion, according to Radhakrishnan, has no dogmatic 
limits. It is more an inward realization than a dogmatic creed. Hinduism, as a 
religion, is not an advocacy of academic doctrines. It is rather a way of life: 
"The Hindu attitude to religion is interesting. While fixed 
intellectual beliefs mark off one religion from another, 
Hinduism sets itself no such limits. Intellect is subordinated 
to intuition, dogma to experience, outer expression to inward 
realization. Religion is not acceptance of academic 
abstractions or the celebration of ceremonies, but a kind of 
life or experience. It is insight into the nature of reality 
(darsana), or experience of reality (anubhava). This 
experience is not an emotional thrill or a subjective fancy, but 
is the response of the whole personality, the integrated self to 
the central reality. Religion is a specific attitude of the self, 
itself and no other, though it is mixed up generally with 
intellectual views, aesthetic forms and moral valuations''.^^ 
The Hindu scriptures do rest on intuition of seers. However, Hinduism 
does not find any contradiction between reason and intuition: 
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"Blind belief in dogma is not the faith which saves. It is an 
unfortunate legacy of the course which Christian theology has 
followed in Europe that faith has come to connote a 
mechanical adherence to authority. If we take faith in the 
proper sense of trust or spiritual conviction, religion is faith or 
intuition. We call it faith simply because spiritual perception, 
like other kinds of perception, is liable to error and requires 
the testing processes of logical thought. But, like all 
perception, religious intuition is that which thought has to 
start from and to which it has to return. In order to be able to 
say that religious experience reveals reality, in order to be 
able to transform religious certitude into logical certainty, we 
are obliged to give an intellectual account of the experience. 
Hindu thought has no mistrust of reason. There can be no 
final breach between the two powers of human mind, reason 
and intuition. Beliefs that foster and promote spiritual life of 
the soul must be in accordance with the nature and the laws of 
the world of reality with which it is their aim to bring us into 
harmony. The chief sacred scriptures of Hindus, the Vedas, 
register the intuitions of perfected souls. They are not so 
much dogmatic dicta as transcripts from life. They record the 
spiritual experiences of souls strongly endowed with the 
sense for reality. They are held to be authoritative on the 
ground that they express the experiences of the experts in the 
field of religion. If the utterances of Vedas were uninformed 
by spiritual insights, they would have no claim to our belief 
The truths revealed in the Vedas are capable of being re-
experienced on compliance with ascertained conditions. We 
can discriminate between the genuine and spurious in 
religious experience, not only by means of logic but also 
through life. By experimenting with different religious 
conceptions and relating them with the rest of our life, we can 
know the sound from the unsound". 
The Hindu attitude to the Vedas is one of trust tempered by criticism, 
trust because the beliefs and norms which helped our fathers are likely to be of 
use to us also; criticism because, however valuable the testimony of past ages 
may be, it cannot deprive the present age of its' right to inquiry. Precious as are 
the echoes of the God's voice in the souls of men of long ago, our regard for 
them must be tempered by the recognition of the truth that God has never 
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finished the revelation of His wisdom and love. Besides, our interpretation of 
religious experience must be in conformity with the findings of Science. As 
knowledge grows, our theology develops. Only those parts of tradition which 
are logically coherent are to be accepted as superior to the evidence of the 
senses and not the whole tradition. 
The Hindu religion is open-ended. It deems all religions as leading to the 
Supreme. All human beings are the children of God and directed by His 
Wisdom and Providence: 
"Christian theology, for example, takes its' stand on the 
immediate certitude of Jesus as one whose absolute authority 
over conscience is self-certifying and whose ability and 
willingness to save the soul it is impossible not to trust. 
Christian theology becomes relevant only for those who share 
or accept a particular kind of spiritual experience and they are 
tempted to dismiss other experiences as illusory and other 
scriptures as imperfect. Hinduism was not betrayed into this 
situation The Hindu thinker readily admits other points of 
view than his own and considers them to be just as worthy of 
attention. If the whole race of man, in every land, of every 
colour, and every stage of culture, is the offspring of God, 
then we must admit that, in the vast compass of his 
providence, all are being trained by his wisdom and supported 
by his love to reach within the limits of their powers to a 
knowledge of the Supreme".^ " 
Hinduism recognizes the differences of taste and temperament. 
Therefore, it accepted all religions leading to the realization of God : 
"When the Hindu found that different people aimed at and 
achieved God-realisation in different ways, he generously 
recognised them all and justified their place in the course of 
history. He used the distinctive scriptures of the different 
groups for their uplift since they remain the source, almost the 
only source, for the development of their tastes and talents, 
for the enrichment of their thought and life, for the appeal to 
their emotions and the inspiration of their efforts". '^ 
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According to Radhakrishnan, Hinduism is a growing tradition. 
Historically speaking, it has been influenced by many forces: These forces 
either emerged within India or came from outside India. New conditions 
always stimulated Hindu philosophers. Accordingly, they responded to these 
new conditions. In this process new beliefs, values and ideals emerged and 
flourished in India. Firstly, Vedic Aryans faced the native tribes across India. 
In course of time, they developed a synthesis between the Vedic beliefs, 
practices and rituals and those of the native tribes. When Aryans came into 
contact with highly civilized Dravidians, Vedism was transformed into theistic 
religion. The Jain and Buddhist movements also inspired radical 
reinterpretation of Hindu beliefs and values. From eighth to eighteenth century 
A.D. Hindu beliefs and practices were influenced by Islamic views and values. 
The Bhakti movement led by Ramananda, Caitanya and Kabir and Sikhism as 
it emerged from the teachings of Guru Nanak were inspired by Islam. The Arya 
Samaj and Brahmo Samaj movements in modem India were inspired by 
western impact on Hindu society. 
In view of this historical course of Hinduism, we should not come to the 
conclusion that it is a mere flow of opinions. Despite great variety of 
interpretations inspired by various cultural influences in and outside India, 
Hinduism is essentially rooted in Vedanta. For the last four or five thousand 
years, Hinduism has evolved within the broad framework of Vedanta 
comprised of three divisions; Upanisads, Brahma Sutra and Bhagvadgita. The 
Upanisads embody the experiences and intuitions of ancient risis and sages. 
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The Brahma Sutra attempts a logical presentation of the essential elements of 
Upanisads. The Bhagvadgita is primarily a yoga sastra. It provides us the basic 
means of attaining to a truly spiritual life. These three divisions, according to 
Radhakrishnan, together constitute the absolute standard for the Hindu 
religion.^^ 
The Vedanta comprised of Upanisads, Brahma Sutra and Bhagvadgita 
are the standard-bearers of Hinduism. They may be said to be the original 
sources of Hindu beliefs, values and norms. The numerous Hindu sects have 
been interpreting Vedanta in the light of their religious views, for Vedanta is 
not a religion but the very universal religion which can be appropriated by 
various sects. The sectarian interpretations of Hinduism are inspired by the 
historical and cultural differences. Vedanta as the religion is universal and 
eternal: 
"All sects of Hinduism attempt to interpret the Vedanta texts 
in accordance with their own religious views. The Vedanta is 
not a religion, but religion itself in it's most universal and 
deepest significance. Thus the different sects of Hinduism 
are reconciled with a common standard and are sometimes 
regarded as the distorted expressions of the one true 
canon".^ "* 
Radhakrishnan claims that Hindu scriptures have accepted the plurality 
of mystical visions. Upanisads say that God is fashioned by the heart, 
understanding and will.^^ Our visions and experiences of Reality are not 
unvarnished but impacted by our cultural presuppositions and our personal 
prejudices. The Divine is revealed to human beings in the light of their 
predilections. The religious or mystical genius is deeply influenced by our 
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personal, social, cultural and historical factors. Man experiences God or 
mystery of God is revealed to him in the framework of his own 
presuppositions. There cannot be any pure understanding or interpretation of 
God. That we do have different concepts of God or that we describe God in 
different terms only indicates our understanding or interpretation of God is 
imperfect or inexact or untrue. It does not amount to any imperfection in God 
or denial of the Reality of God. The descriptions and symbols used by various 
religions are historical markers used by man to point towards God. However, 
God is beyond symbols and descriptions. He is indefinable, unanalyzable, 
indescribable and incomparable. He is beyond the categories of human 
understanding. In view of the same, the Hindu thinkers point to God by the use 
of negatives. God is He who cannot be seen, cannot be spoken about, cannot be 
thought, cannot be known, cannot be understood etc. We can go on saying what 
God is not. We cannot say what He is. There are mystics who define God as 
Darkness or as Silence.^^ 
Each religion has interpreted Reality either as personal God or as 
Absolute. Rationalists and mystics have tended to interpret Reality as Absolute. 
The ethical theists have interpreted Reality as personal God: 
"The suprapersonal and the personal representations of the 
Real are the absolute and relative ways of expressing the one 
reality. When we emphasise the nature of reality in itself we 
get the absolute Brahman; when we emphasize its' relation to 
us we get the personal Bhagavan".^^ 
Radhakrishnan claims that different conceptions of reality should not be 
supposed to be self-contradictory. They are various levels of interpretations of 
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the same Reality. The polytheism of masses is not false and monotheism of 
classes is not true, just as green leaves are not false and crimson flowers are not 
true. Hinduism accepts all interpretations of Reality as human efforts to 
comprehend the incomprehensible. However, that does not mean we can go on 
encouraging or tolerating all kinds of superstitions in the name of Hindu 
liberalism. There is perennial need for spiritual evolution. It should become an 
ongoing educational mission to orientate Hindu masses towards higher levels 
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of spiritual vision. 
Radhakrishnan is one of the foremost advocates and exponents of 
fellowship of faith. He is convinced of the essential oneness of all religions 
despite their doctrinal disagreements. He says that although theologians 
through their different dogmas and interpretations try to defend the identity and 
autonomy of their respective religions, mystics of all religions through their 
realization and love of One God bring out the reality and necessity of one 
Universal Religion. Radhakrishnan writes : 
"It matters not whether the seer who has the insight has 
dreamed his way to the truth in the shadow of the temple or 
the tabernacle, the church or the mosque. Those who have 
seen the radiant vision of the Divine protest against the 
exaggerated importance attached to outward forms. They 
speak a language which unites all worshippers as surely as the 
dogmas of the doctors divide. The true seer is gifted with a 
universality of outlook He whose consciousness is 
anchored in God cannot deny any expression of life as utterly 
erroneous. He is convinced of the inexhaustibility of the 
nature of God and the infinite number of its' possible 
manifestations".^ ^ 
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Hindu religion has always recognized that there can be no final 
understanding or interpretation of God. Ail religious interpretations reveal 
various aspects of the same Reality: 
" our accounts of God are likely stories, but all the same 
legendary. Not one of them is full and final. We are like little 
children on the seashore trying to fill our shells with water 
fi*om the sea. While we cannot exhaust the waters of the deep 
sea by means of our shells, every drop that we attempt to 
gather into our tiny shells is a part of the authentic waters. 
Our intellectual representations differ simply because they 
bring out different facts of the one central reality. From the 
risis, or seers of the Upanisads down to Tagore and Gandhi, 
the Hindu has acknowledged that truth wears vestures of 
many colours and speaks in strange tongues. The mystics of 
other denominations have also testified to this".'*° 
No creed or way of life can claim to be the only way to salvation. All 
people have the same spiritual status in the eyes of God : 
"Hinduism does not believe in bringing about a mechanical 
uniformity of belief and worship by a forcible elimination of 
all that is not in agreement with a particular creed. It does not 
believe in any statutory methods of salvation. Its' scheme of 
salvation is not limited to those who hold a particular view of 
God's nature and worship. Such an exclusive absolutism is 
inconsistent with an all-loving universal God. It is not fair to 
God or man to assume that one people are the chosen of God, 
that their religion occupies a central place in the religious 
development of mankind, and that all others should borrow 
fi-om them or suffer spiritual destitution".'" 
Radhakrishan maintains that Hindu approach to religion is slowly 
gaining ground in the contemporary global society. For Hinduism every person, 
every group and every nation has a distinct individuality which merits respect. 
Every human being, every cultural group and every society must be accorded 
fullest freedom to cuUivate its' distinctive individuality. Each one of us 
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deserves the freedom to celebrate the distinct or characterizing features of our 
individual and collective existence. There is ample scope for religious, 
ideological and cultural pluralism across the globe. 
Presently, the world is emerging as a commonwealth of nations as it is 
also emerging as a commonwealth of religions. Scientific research and 
technological development is bringing nations together, so it is bringing 
religions together. We are trying to learn to live in harmony and peace both as 
political nations and as religious cultures. The harmony and peace cannot be 
achieved unless we fastly learn to give up the mindset leading to political 
colonialism and spiritual exclusivism. Fortunately, the political ideal of the 
modem world is the establishment of a brotherhood of free nations. 
Correspondingly, the religious ideal of the modem world is the establishment 
of global society based on fellowship of faith and cultural pluralism. Every 
nation, religion and culture is expected to freely contribute to world society 
while at the same time retaining, preserving and safeguarding its' specific 
identity and character. The spirit of democracy cannot be confined to the 
management of political affairs of the world. It is extending to cultural and 
spiritual realms of mankind as well. From political self-determination we are 
graduating to cultural and spiritual self-determination as well. Radhakrishnan 
writes : 
"The different religions are slowly learning to hold out hands 
of friendship to each other in every part of the world. The 
parliaments of religions and conferences and congresses of 
liberal thinkers of all creeds promote mutual understanding 
and harmony. The study of comparative religion is 
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developing a fairer attitude to other religions. It is impressing 
on us the fundamental unity of all religions by pointing out 
that the genius of the people, the spirit of the age and the need 
of the hour determine the emphasis in each religion. We are 
learning to think clearly about the inter-relations of religions. 
We tend to look upon different religions not as incompatibles 
but as complementaries, and so indispensable to each other 
for the realization of the common end".'*^  
Hinduism for Radhakrishnan is primarily a way of life. Therefore, he 
offers a justification of Hindu way of life, its' ethical values and ideals and 
social structure. Radhakrishnan says that critics of Hindu view of life, Hindu 
philosophy of God, man and the world and Hindu ethical values and standards, 
have wrongly overemphasized the doctrine of Maya to be central doctrine of 
Hindu thought, culture, ethics and metaphysics. On the basis of this wrong 
assumption, they have argued that for a Hindu ethical values are meaningless, 
the world of nature is unreal, human history is illusory and deliverance or 
liberation from this illusory worldly or social, political and economic existence 
is the highest end of all our ethical or spiritual struggle.'*'* 
Radhakrishnan points out that Hindu scriptures and philosophical texts 
of various Hindu systems of philosophy do not advance the doctrine of Maya. 
The Vedas have adopted a realistic view of the world. The Upanisads 
emphasise on the relative reality of the world. In Upanisads all the objects of 
the world are considered significant for they are instrumental in our spiritual 
struggle for self-realisation. Even when some Upanisads call Brahman to be a 
great Magician, it means the world is a product of Brahman. The Upanisads do 
not advocate the illusionary view of the world. 
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The various theistic systems adopted by majority of Hindus do not 
advocate the doctrine of Maya. Rather, they take a realistic view of the world. 
It is only Shankara who has advanced the doctrine of Maya. "^^ As Shankara sees 
it, the manifold of experience whether of co-existence in space or sequence in 
time is ever incomplete and partial and we cannot unify it. The fact that the 
'space and time world' cannot be rounded into a systematic whole indicates 
that it is imperfect and unreal. However, Shankara does not advocate the theory 
of illusionism. Shankara advances arguments against the subjectivism of 
Vijnanavadins. He affirms the extra-mental reality of objects. He does not 
advance any subjectivistic account of the world. He does not advocate that 
existence of physical objects depends upon human perception. He distinguished 
dreams from waking experiences. He is a realist so far as our experience goes. 
Moksa for Shankara does not spell destruction of the world but replacement of 
a false outlook by a true one. The world is not denied. It is rather 
reinterpreted.'*^ 
Shankara like many more eastern and western thinkers admits the 
inability of human mind to grasp the mystery of the relation of God to the 
world. However, Shankara has never said that life is a dream and all 
experienced events are illusions."*' 
Critics of Hinduism have also alleged that for Hindus ethical rules are 
meaningless because the world is divine and everything is God. There is no 
criterion of good and evil. If God is immanent in everything, then we are divine 
and whatever we do is divine. Such a metaphysical or theological position cuts 
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at the very roots of our ethical consciousness. Radhakrishnan does not accept 
such an interpretation of Hindu metaphysics. He admits that Hindus do not 
accept a wholly transcendental God who is beyond the beyond and then beyond 
the beyond. The Hindus do not deem the world also to be absolutely separate 
from God. They accept or believe in an immanent God. They do not accept a 
cold and formal God. God does indwell in the universe. However, it does not 
mean identity of God with the universe. Hindus do emphasise on the 
transcendent character of the Supreme. He does bear the universe but is not lost 
into it. The world is in God and God is not in the world. The organic, the 
inorganic, the conscious, the unconscious, the animal, the moral man, the 
immoral man etc., all are reflections of the divine spark. However, God is more 
fully revealed in the organic, in the conscious, in the man and in the moral man 
than in the inorganic, the unconscious, the animal and the immoral man. There 
are divine potentialities even in the worst of men. However, it does not mean 
nothing is good and nothing is evil. All of us have to carry out the moral and 
spiritual struggle to ignite divine potentialities in ourselves. 
The critics of Hinduism also interpreted law of Karma as a negation of 
human freedom and therefore a negation of all moral struggle. Radhakrishnan 
does not agree with this interpretation of law of Karma. He says just as 
scientists advance law of conservation of energy or law of universal gravitation 
as governing the universe, Hindus have recongised the law of Karma 
universally operating in the realm of morals and actions. While followers of 
other religions were indulging in immoral activities and justifying it as will of 
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God, Hindus did recognize the law of Karma and insisted on the primacy of 
ethical. They identified God with rule of law. All is law yet all is God. Karma 
is not a mechanical law but a spiritual necessity. It is the embodiment of the 
mind and will of God. The law of Karma signifies the divine supervision of 
justice. 
With reference to Hindu social order, Radhakrishnan emphasizes on 
various aspects of Hindu philosophy. The Rta or Universal Order demands that 
there be a moral law or law of Karma operating everywhere. The Hindu 
religion also accepts four purusarthas viz., Artha or pursuit of wealth, Kama or 
satisfaction of desires, Dharma or moral righteousness and Moksa or liberation 
of a human being from the cycle of birth and rebirth. It accepts four stages of 
life for the educational, moral and spiritual training of man. It accepts three 
pathways of devotion, knowledge and action as leading to liberation of man. It 
accepts four castes such as Brahmins spreading knowledge, Ksatriyas 
establishing government and defending law and order, Vaisyas producing and 
distributing wealth and Sudras working for the welfare of the society at large. 
Radhakrishnan is a very great Indian philosopher. However, he is also a 
philosopher who has deep understanding of western philosophy. Joad writes 
about Radhakrishnan, "The function, the unique function which Radhakirhsnan 
fulfills today is that of a liason officer. He is to build a bridge between the 
traditional wisdom of the east and the new knowledge and energy of the 
west"."** 
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Hinduism is free from fanaticism and exclusivism, according to 
Radhakrishnan : 
"Hinduism developed an attitude of comprehensive charity 
instead of a fanatic faith in an inflexible creed.... Many sects 
professing many different beliefs live within the Hindu 
fold.... Hinduism is wholly free from the strange obsession 
of some other faiths that the acceptance of a particular 
religious metaphysics is necessary for salvation, and non-
acceptance there is a heinous sin"."*^  
The fight over dogmas is untenable. It is religious experience through 
contemplation that reveals the truth : 
"When we dispute over dogmas, we are divided. But when 
we take to the religious life of contemplation we are brought 
together.... The hardness of the ego melts, the tentativeness 
of creed is revealed and intense focusing of all souls on 
Being is grasped". '^' 
Sometimes, Radhakrishnan goes too far in his critique of religious 
fanaticism: 
"Sometimes Radhakrishnan seems to be taken aghast by the 
intolerance that the religions have displayed towards each 
other. Religious piety seems to destroy moral sanity.... 
Nothing is so hostile to religion as other religion.... The 
world would be a much more religious place if all religions 
were removed from it". '^ 
Radhakrishnan finally suggest that there cannot be any final 
interpretation of religion. All religious interpretations have to evolve in the 
light of fresh challenges and requirements : 
"The scriptures of an earlier age cannot answer the problems 
of our time. The great representatives of Indian culture were 
men of mobility and ceaseless adventure. We are not loyal to 
their spirit if we mark time in a world of perpetual movement 
by sitting still and chanting ancient hymns. We cannot 
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command the sun to stand still in the plains of the 
Hindustan"." 
Religion is a continuous spiritual and moral struggle. As followers of 
Dharma we have to be responsive to social, political and economic challenges. 
Only then can we be responsible followers of the values and ideals of Dharma. 
The man of Religion is not an escapist. He does not fly from realities of 
life. He is both a man of action and man of conviction. He negotiates both 
depths of spirituality and heights of social, political and economic 
engagements. Radhakrishnan writes: 
"Religion is not a flight from the world, a taking refuge in 
the ordered serenity of heaven, in despair over the hopeless 
disorder of earth. Man belongs to both orders, and his religion 
is here or nowhere. Life eternal consists in another kind of 
life in the midst of time. Religious life is a rhythm with 
moments of contemplation, and of action, of refreshment and 
restoration in the life of spirit, and of action with a sense of 
mission in the world. Action of the seer is more efficient 
since it springs from conviction and depth and is carried out 
with poise and serenity. The man of wisdom is interested in 
promoting the welfare of all created beings according to the 
Bhagavadgita (Sarvabhutahiteratah). Holiness is known by 
the happiness it sheds. The test of authentic spiritual insight is 
an increased integration of the personal life, quickened 
sensibility, heightened power, and universal tenderness. The 
fusing of the finite and the infinite, of the surface 
consciousness and the ultimate depths, gives the sense of a 
new creation. To live consciously in the finite alone is to live 
in bondage, with ignorance and egoism, suffering and death. 
By drawing back from an ignorant absorption in ourselves, 
we recover our spiritual being, unaffected by the limitations 
of mind, life, and body, so that the finite in which we 
outwardly live becomes a conscious representation of the 
divine being. Thus does it escape from its apparent bondage 
into its real freedom".^^ 
For Radhakrishnan, religion is not a performance of certain formalities 
or exercise of certain rituals. If we are really concerned with an authentic 
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religious life, we have to ground it on authentic personal experience. The 
following words of Radhakrishnan bear it out: 
"Religion as a way of life is the seeking of the eternal. It is 
more behavior than belief If we believe in God we must act 
in the light of that faith. There are many who feel that 
outward conformity is all that is expected of them. We are 
said to be religious if we go through sound of ceremonies 
from our baptism at birth to solemn commitment of the body 
to the grave at death, even though this process is 
unaccompanied by any intense inward discipline or spiritual 
experience. If we repeat the phrases and make the gestures, 
we need not bother about the rest. Many of those who affirm 
belief in God or in the future life act as if neither existed. 
There is a difference between what use think we believe and 
what we really believe.... If religion is to revive, it must be 
founded on verifiable truth. The centre should shift from 
reliance on external direction, whose validity is becoming 
more and more questionable, to a trust in experience, intimate 
and personal. There is a fervent desire to replace the religion 
of dogma by a religion of life, and the worship of the Nation-
state by loyalty to a world community".^ "* 
Religion can not be reduced to a system of sanctions and consolations. 
We have to appropriate spirituality which is the essence and core of religion. 
Radhakrishnan writes : 
"Religion begins for us with an awareness that our life is not 
of ourselves alone. There is another, greater life unfolding 
and sustaining us. Religion as man's search for this greater 
self will not accept any creeds as final or any laws as perfect. 
It will be evolutionary, moving ever onward. The witness to 
this spiritual view is borne, not only by the great religious 
teachers and leaders of mankind, but by the ordinary man in 
the street, in whose inmost being the well of the spirit is set 
deep. In our normal experience events happen which imply 
the existence of a spiritual world. The fact of prayer or 
meditation, the impulse to seek and appeal to a power beyond 
our normal self, the moving sense of revelation which the 
sudden impact of beauty brings, the way in which decisive 
contacts with certain individuals bring meaning and 
coherence into our scattered lives, suggest that we are 
essentially spiritual. To know oneself is to know all we can 
know and all we need to know. A spiritual as distinct from a 
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dogmatic view of life remains unaffected B^-^ead^Shce of 
science and criticism of history. Religion generally refers to 
something external, a system of sanctions and consolations, 
while spirituality points to the need for knowing and living in 
the highest self and raising life in all its parts. Spirituality is 
the core of religion and its inward essence, and mysticism 
emphasizes this side of religion.^^ 
Religion is neither bom out of historical research nor out of scientific 
investigations. Religion is bom out of the ultimate depth of the spiritual 
geniuses across history. Religion is not a function of intellectual evolution but a 
product of spiritual revelation. Radhakrishnan writes : 
"The soul in solitude is the birthplace of religion. Moses on 
the lonely Mount of Sinai, Buddha under the Bodhi tree lost 
in contemplation, Jesus by the Jordan in stillness of prayer, 
Paul in the lonely sojoum in the desert, Muhammad on a 
solitary mount at Mecca, Francis of Assisi in his prayers in 
the remote crags of the highlands of Alvamo, found the 
strength and the assurance of the reality of God. Everything 
that is great, new, and creative in religion rises Out of the 
unfathomable depths of the soul in the quiet of prayer, in the 
solitude of meditation".^^ 
The spiritual experience is especially central to Hindu approach to 
religion. It underlines personal realization as the ultimate fmit of our spiritual 
stmggle. Creeds, dogmas, words and symbols have only an instmmental 
relevance. The following words of Radhkrishnan merit our serious 
consideration : 
"The Hindu attitude is based on a definite philosophy of life 
which assumes that religion is a matter of personal 
realization. Creeds and dogmas, words and symbols have 
only an instmmental value. Their function is to aid the growth 
of spirit by supplying supports for a task that is strictly 
personal. Spirit is free being, and its life consists in breaking 
free from conventions and penetrating into tme being. The 
formless blaze of spiritual life cannot be expressed in human 
words. We tread on air so thin and rare that we do not leave 
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any visible footprints. He who has seen the real is lifted above 
all narrowness, relativities, and contingencies. When we are 
anchored in spirit we are released, in the words of the 
Imitation, from a multitude of opinions. Authority is no 
longer binding, and ritual is no longer a support. The name by 
which we call God and the rite by which we approach Him do 
not matter much. Karl Heim declares that for the mystic, 'at 
the peak of ecstatic experience, all thoughts of the person of 
Jesus are lost and the soul sinks into the ocean of the divine 
unutterable'. The sense of the present reality of God and the 
joy of His indwelling make the mystic indifferent to all 
questions of history. Toleration is the homage which the finite 
en 
mind pays to the inexhaustibility of the Infinite. 
Thus, Radhakrishnan tries to advance or project a concept of 'Dharma' 
or 'Religion', which is in tune with contemporary intellectual, philosophical 
and methodological milieu. He is interpreting 'Dharma' or 'Religion' in 
keeping with the imperatives and challenges of a pluralistic global society. His 
interpretation of 'Dharma' or 'Religion' is also in accord with ongoing 
scienfific research and technological advancement. He is not an irrationalist 
although his interpretation of'Dharma' or 'Religion' is predominantly mystical 
and spiritualisfic. Rational explanation or justification of religion can have only 
secondary importance in his scheme of interpretation. His 'Dharma" or 
'Religion' is grounded on personal realisation. Like all great mystical 
philosophers of East and West, he has underlined the view that self-realisation 
is the only road to God-realisation. 
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CONCLUSION 
The role of 'Religion' or 'Dharma' in human history cannot be 
overemphasized. Religion has been the original response of man to the mystery 
of the cosmos. It is through religion that he has tried to make some sense of 
nature, history, society, human beings around him and his own self Long 
before there was any systematic scientific research, philosophical rationalism, 
methodological clarity or critical analysis; religious Seers and Prophets 
advanced their experiences, revelations, intuitions, insights and interpretations 
leading to illumination of hearts and enlightenment of heads. The religions that 
grew up after these seers and prophets, at different places and times, and in 
different cultural and environmental contexts, developed both considerable 
similarities and notable differences. It was so because their visions and 
missions were directed by certain basic principles or insights of their founders. 
In their historical development also, religious traditions came to emphasise 
different aspects or dimensions of religious beliefs and institutions. 
Accordingly, religions also followed different styles of worship, modes of 
prayer, rituals, practices, customs and patterns of behavior. Presently, despite 
great inter-religious and inter-cultural dialogue and countless of volumes 
worked out in the field of Comparative Religious Studies, we have a dozen 
major religions and hundreds of their sects operating across the globe. While 
the trend of mass-conversions has stopped, religions are still engaged in 
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missionary activities and aiming at conversion of the followers of other 
religions. 
While religions and religious missionaries are active in their respective 
fields of influence as well as at the global plane, the greatest of methodological 
and hermeneutical challenges to them have been posed by scientific and 
technological developments. Science and technology constitute a radically 
different field of understanding and interpretation in comparison to religion and 
theology which are grounded on faith, acceptance and hope. Challenges from 
science and technology have definitely weakened the authoritative glamour and 
institutional power of religion. However, religions by responding to the 
methodological and hermeneutical challenges of science and technology, have 
achieved greater and deeper field-integration. It is true that religions cannot 
compete with sciences in so for as scientific knowledge can be experimentally 
verified. However, by appropriating existentialist, phenomenological analytical 
and hermeneutical approaches, religious discourse has registered higher levels 
of confidence as well as sophistication. 
'What is Religion'?, is a question of great significance. There can not be 
a single answer to this question. People from all walks of life will give us 
various or different answers to this question. Historians, sociologists, 
psychologists, anthropologists, scientists, artists and philosophers will respond 
to this question in their own ways and from their respective disciplinary 
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backgrounds. However, all such definitions or descriptions can not fully 
explore all the meanings, shades, dimensions and functions of religion. 
There may not be any feature of religion which is invariably present in 
every religion or is essential to every religion. For example, most religions 
appropriate God as central to their vision and mission. However, some 
religions may choose to ignore God altogether. Thus, Buddhists, Jains and 
others may choose to be silent about God. Different religions have their own 
styles of interpretation. Religions also differ in doctrine, in modes of worship, 
in rituals and practices and in their aims and objectives. 
Religions may be said to be having a common ftinction, i.e. moral 
function. All religions differ in their assumptions and presuppositions. They 
advance different beliefs about God, man, and universe. They prescribe various 
modes of worship and rituals and practices. However, one thing is almost sure; 
all of them prescribe same or similar moral values. It may be that some 
religions are not spiritually highly developed. However, all the higher religions 
do preach and teach similar or same moral values such as truth, beauty, 
goodness, justice, kindness, sympathy, compassion, cooperation, tolerance etc. 
Thus, religions can have different forms, or structures. However, they may 
have one and the same function. All of them may strive to instila vision and a 
mission in us through which we can internalize some essential values and 
ideals which can lead to self-control and self-emancipation. The historical 
structures of religions can be of different dimensions. It has to be so because 
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historical and cultural evolution of man has taken place at different places and 
times. However, for all practical or functional purposes, religions do have the 
same fonction, viz. moral transformation of man. 
Those who advance moral and spiritual view of religion emphasise that 
we should not bother about the truth of religions. Religions are not scientific 
propositions or mathematical theorems whose truth is to be verified or 
demonstrated in the light of given rules. Religions are true spiritually and 
morally. If they instil in us moral commitment and spiritual orientation, they 
are true. Otherwise they may be deemed to be false. 
Some philosophers of religion can contest the very capacity of religion 
to orientate us to moral struggle and spiritual emancipation. However, the 
Kantian demarcation between science and metaphysics/theology, has persuaded 
some outstanding western philosophers of religion to give up forwarding 
rational arguments for the validity and truth of religion. Eastern philosophers of 
religion and especially Indian religious thinkers have always doubted the 
validity of any rational defence of religion. Eastern philosophers such as 
Muslim Sufis, Hindu Acaryasalong with Christian, Taoist and Shintoist 
Mystics have always grounded religion on faith and inner experience. 
Radhakrishnan belongs to this very line of religious thought. He doesnot 
recommend total abandonment of rational espousal or appropriation of religion. 
However, he is predominantly an exponent of mystical approach to religion. 
Radhakrishnan's mystical approach to religion has advanced a highly catholic 
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and liberal conception of religion in twentieth century. He has been an 
indefatigable advocate of such values as tolerance, pluralism, co-existence, 
fellowship of faith and inter-religious harmony and goodwill. 
Radhakrishnan's faith in the authenticity of 'religious experience' and 
his unfailing espousal of the ineliminable role of moral and spiritual values do 
not allow his approach to religion to become rationalistic, defensive or 
argumentative. He does not offer rational arguments for the truth of Hinduism 
or for that matter of any religion. He does not advance any of the classical 
proofs for the existence of God. He does not cite any modem scientific research 
in support of religion. He is fully cognizant of the fact that rational 
considerations for religion can be equally countered with rational 
considerations against religion. 
Rational support for religion can not but have to face rational arguments 
advanced against religion by various highly advanced thinkers. Besides, 
rational defence of religion can lead to inter-religious and intra-religious 
disputations. Philosophical theologians of various religions have advanced 
powerful rational critiques against the religious beliefs and values of one 
another. Even, within one religion, there are various sects at war with one 
another. So, a rational theological approach to religion can lead to 
uncontrollable apologetics, each theologian underlining the correctness of his 
religion and incorrectness of various other beliefs pertaining to God, soul and 
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salvation. Historically speaking, such disputations have often led to violence 
and bloodshed leading to untold misery and suffering. 
The classical proofs advanced for the existence of God were subjected to 
severe criticism by Kant. His moral argument for the existence of God seems to 
be akin to religious experience underlined by post-Kantian philosophers of 
religion. Radhakrishnan is essentially operating within the Post-Kantian 
methodological climate. He accepts the Kantian shift from trying to prove 
existence of God by way of objective arguments to focusing attention on the 
personal or subjective experience. Radhakrishnan is in tune with the Post-
Kantian Romantic protest against the objectivist and rationalist philosophical 
orientation advanced by Enlightenment philosophers. However, certain vital 
considerations can be cited against this positions: 
There cannot be an absolute disjunction between faith and knowledge. 
We have to have an understanding of the object of our faith, commitment and 
dedication. We cannot eliminate theology and replace it with pure religion, 
then replace religion with pure faith and then replace pure faith with 
unqualified love, devotion, sincerity and authenticity and so on and so forth till 
we reach spiritual authenticity and moral purity only to find that religion has 
been replaced with some fantastic and exotic mystical experience. Here 
authenticity and purity of faith cannot be a replacement for truth of religion. 
The way to hell is paved with best of intentions. We can appropriate a wicked 
cause with unqualified authenticity. Human self-righteousness can be 
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unlimited. We are capable of authentically appropriating Nazism, Fascism, 
Zionism, Casteism and even Terrorism. Therefore, only best intentions will not 
suffice. We need to have a cognitively specifiable object of faith. We need to 
outline a philosophical or rational justification of religion even in the face of 
extraordinary mystifications advanced by philosophers like Radhakrishnan. 
Radhakrishnan's emphasis on intuition or religious/mystical experience 
with a view to appropriating religion does definitely have the merit of 
sidelining the debates and controversies with regard to the truth of Hindu 
Dharma or that of other religions presently being followed across the globe. 
What is important is to appropriate authentically the beliefs of a religion 
through religious experience and live in the pursuit of it's values and ideals. All 
debates with regard to the truth of a religion or religions are uncalled for. It is 
the sincerity or authenticity of a religious believer that counts rather than 
rational apologies offered in order to defend the truth-claims of a given 
religion. 
However, such a stance is fraught with grave difficulties. 
Radhakrishnan's experiential approach to religion can be challenged on several 
counts. Philosophical methodologists and epistemologists can question the 
validity of such an experience. There have been countless claimants of mystical 
experience across history. They belong to countless religious and cultural 
traditions. These traditions have their respective presuppositions, assumptions 
and prejudices. Mystics or spiritualists belonging to various traditions are 
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groomed into these presuppositions, assumptions and prejudices. They start 
with these presuppositions and prejudices. They start with their respective set 
of beliefs and values. They are bound by their historical, cultural, religious and 
environmental conditions. No mystic or spiritualist can claim to have started 
with a clean state. The mystics are initiated into a particular discipline by the 
exponents or practitioners of a respective Order. They are oriented to the 
assumptions and presuppositions of the Order. Their spiritual exercises and 
practices are doctored or monitored by their respective mentors. Every mystic 
is oriented and trained to participate in the set of assumptions as well as 
expectations of the Order. It is through heavy regimentation of the Order to 
which the mystic belongs that a spiritual experience of doubtful authenticity is 
accomplished. For all practical purposes, the mystic is directed to an 
experience of what is Ultimately Real or what the best way of life is. Every 
mystic is either a Jain or a Buddhist, a Hindu or a Muslim, a Jew or a Christian, 
a Taoist or a Shintoist etc. And more often than not, most of these mystics 
experience the Ultimately Real within the orbits of their respective mystical 
Orders. They authenticate the beliefs and values of their Orders in their 
mystical experiences. An Advaita mystic experiences the dissolution of Atman 
into Parmatman. A Christian mystic confirms the Ultimacy of Trinity; Father, 
Son and Holy Ghost. A sufi experiences the dissolution of his self into and 
subsequent abiding sustenance in Allah. Thus, we are back to square one. How 
can we, therefore, base Religion or Dharma on the experience of the so-called 
seeker who is radically culture-bound, history-bound and religion-bound? 
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Radhakrishnan, like other intuitionists and experientialists, does not have any 
plausible answer to this methodological and epistemological puzzle. 
Radhakrishnan's approach to religion entails that assent to dogmas is not 
the crux of religion. If we deem it to be the crux of religion, we are caught into 
pointless apologetics. Theologians can engage in endless disputations while 
trying to demonstrate the correctness of their beliefs and incorrectness of the 
beliefs of others. These disputations often lead to inter-religious and sectarian 
polarization. Historically speaking, such inter-religious and sectarian 
polarization has led to violence, bloodshad and suffering. In view of these 
considerations, Radhakrishnan does emphasise on Dharma or Religion as a 
way of life rather than giving assent to certain doctrines. 
However, such an approach cut's at the very substance of religion. If we 
accept religious experience or intuition along with commitment to a value-
system and way of life, to be the basis and core of religion, and ignore or 
sideline the truth of religion, we are cutting religion from reason, methodology, 
logic, science, nature, history and culture. A man of religion cannot operate as 
a blind man in a dark room searching for a black cat which is not there. In fact, 
it is not possible for a religion or a religionist to completely ignore reason. 
After all, religious faith cannot be capricious or whimsical. There have got to 
be rational limits to what can be believed in on faith. Every nonsensical fancy 
or irrational whim cannot be believed in on faith. There has got to be a rational 
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criterion that can distinguish between what is sensible and nonsense in the 
realm of religion. 
Radhakrishnan's concept of dharma or religion is basically 
hermeneutical. All religions in their historical development, organization of 
beliefs and values and performance of rituals etc. are equally true. Infact, truth 
of a religion is not any primary or vital consideration for Radhakrishnan. 
Religious rituals and performances as well as beliefs and values have a 
symbolic or hermeneutical significance. They symbolize something beyond, 
something supernatural, something spiritual and moral. Religious beliefs and 
values are not dogmas according to Radhakrishnan. They are significant and 
meaningful by recourse to the function they perform in individual and social 
lives. What matters is the purity of heart and purity of intention rather than the 
truth of beliefs and dogmas. In view of the same, there is no scope for religious 
war, hatred, confrontation and mutual strife among the followers of religions. 
Radhakrishnan's concept of religion is highly liberal. He stands for 
inter-religious co-existence, peace and love for all and hatred for none. 
However, this liberalism or philosophy of peace and love has been worked out 
by Radhakrishnan at the cost of truth. The truth of religious beliefs and values 
is most important. If religious beliefs and values are not true, then we are free 
to opt for anything or do anything. Mere symbolism cannot carry on religious 
faith for thousands of years. The believer must have faith that his beliefs and 
values are true. He must be fully convinced that his religion is true. A Christian 
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must believe that Christ is the only source of salvation. The Buddhist must be 
convinced that it is through the teachings of Buddha that we can liberate 
ourselves from suffering. The Hindu must be convinced that Vedas are true and 
it is through Vedas that we can achieve liberation. The Muslim must be 
convinced that the revelations of the Quran are true and it is through Quranic 
guidance that we can achieve the good pleasure of Allah. Religions have 
survived for thousands of years only because their followers have believed in 
the truth of their religious doctrines. 
Furthermore, various critics of 'religious experience' argument bring out 
that content of religious experience is highly indeterminate. It cannot be said to 
be providing any clear knowledge of God. Religion is too important to be 
allowed to rest on romantic feelings of some people. The existence of God or 
acceptance of religion has to be supported by rational argument and scriptural 
texts. Religious feelings or emotions of romantic devouts can be highly 
uplifting but they cannot be any substitute for hard rational evidence and 
scriptural support. 
Secondly, the content of iimer experience can be subjected to multiple 
interpretations. It can be interpreted in multiple or even bewildering ways. The 
experience can not be completely insulated from conceptual considerations. A 
religious experience can not completely bypass conceptual, logical and 
metaphysical complexities. However, it is easy to mishandle concepts leading 
to the invalidation of the interpretation of religious experience or experiences. 
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It also needs to be brought out that Radhakrishnan does not squarely 
face central problems of religion. For example, he does not take up the problem 
of good and evil or freedom of will and determinism. Such problems signify 
the relationship of God to the world and especially to human order. If 
Radhakrishnan's God is an Absolute having no relationship with this world or 
with human society, then he cannot talk of man-God relationship or even 
experience of God by man. If Radhakrishnan's God is Absolute, then the 
questions of human freedom, ethical values and our moral responsibility do not 
arise at all. In such a scenario, man and the universe do not have any 
independent status. If Radhakrishnan advocates theistic or pantheistic 
Absolutism, then not only human freedom and responsibility but even the very 
moral and spiritual struggle for liberation becomes pointless. 
Otherwise, Radhakrishnan would have to take up problems such as 
'origin of Good and Evil' and 'human Freedom and Determinism'. 
Radhakrishnan sounds unconcerned with these central questions of the 
philosophy of Religion. Such a stance can make a philosophy of religion 
ineffective and evasive. 
Radhakrishnan sounds to be an apologist for Hinduism rather than an 
independent critical philosopher of religion. He defends Hindu orthodoxy. For 
example, he does not carry out a critique of casteism in Hindu society. The 
institution of caste is a direct outcome of some of the beliefs and values of 
Hindu orthodoxy. Casteism as it is practised in India by Hindus and even by 
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Muslims, Christians and Sikhs, is in complete violation of Indian Constitution. 
However, even then Radhakrishnan tends to putup a defence of casteism 
prevalent in India. He explains it away as distribution of work or ancient 
tradition of classifying human beings according to their talents or qualities of 
head and heart, etc. Such explanatory strategies constitute a gross distortion of 
the role of casteist ideology in the history of India. 
However, despite crucial limitations of Radhakrishnan's concept of 
Dharma or approach to religion, he is one of the foremost philosophers of 
Modem India. His philosophy of religion is both thought-provoking and heart-
warming. We need to take up intensive and extensive studies of his philosophy 
of religion. We need to critically bring out its' merits as well as limitations. A 
balanced and judicious account of his philosophy of religion will be highly 
rewarding both in terms of academic or philosophical excellence and 
sociopolitical relevance. 
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